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snsra sn»3j qt i fet^iqrci T
“Arise, Awake I And stop ijot till the Goal is reached.

“

AMBROSIA
[Swami A.dbliulanaiida, our La^u Maharaj, was a unique personality, raised to sainthood

from tht; status of an illiterate, orphan boy-seivant. The following is a translation of the

comprehensive collection by Swami Siddhananda of the words of wisdom that flowed spon-

taneously out of his lips in intimate talks with a few' devoted souls. The original is entitled

Sat-Kdtha.]

Sasi Maharaj (Swami Ramakrishnanda)

would perform drdiika (vespers) before Sri

Rainakrishna with such profound devotion that

everybody in the shrine would palpably feel the

divine presence. During Cirdinka everyone's

presence in the shrine was required. We used

to chant the hymn to Guru, There was no

fi.xcd income, yet the choicest fruits from the

market we used to procure for the sacramental

offering.

* *

People would say that they must have found

pitcherful of gold coins, otherwise liow could

they offer such dainties in w^orship? Sasi

Maharaj would always think of offering choicest

things to the Master ('s image). Sasi Maharaj 's

whole mind was engaged in thoughts of worship,

in offering the^ best and the purest. But that

does not mean that he neglected other duties.

He was as attentive to other duties. To us he

w'ould say, ‘Don't worry about your meals.

Devote your time to meditation.'

« « «

Swamiji would keep up the wiiole night in

meditation. At times Kali Maharaj (Swami

Abhedananda) would do the same, and some-

times again, Kali wx)uld devote himself to

studies with a view to comparing Master's

utterances with scriptural passages. We would

in those days, pass many a night in medita-

tion; in repetition of mantra (holy formulae

of God's name), and singing devotional songs.

« #( *

Sri Ramakrishna w'ould see that his children

(disciples) take a very small quantity of food

J
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at night. If you take much at night,' he

would say, ‘how can you meditate? Eating

one’s fill one would feel sleepy. Eat full during

the day but minimum at night.' Once He

asked Yogananda, ‘What do you take at night?

He answered, ‘Bread prepared from one pound

of flour and curry of half a pound of potatoes.'

Hearing this the Master said, ‘You are not to

wait upon me any longer. Please leave me
alone. It is beyond rny means to provide you

with such a quantity of food.' From that time

onward Yogananda used to attend Him during

the day and would go home at night.

«|E

It is very difficult to get a competent pre-

ceptor; worthy disciples are equally rare. A
preceptor like Sri Kamaknslina is indeed hard*to

find. He used to say, ‘Do you want to be big,

veiy big? How big? An avaiara} Come
along. Labour hard and, you shall be one.’

To talk of his compassion? It was simply

vast. ‘Don’t marry’, he would say

emphatically, ‘and you arc sure to understand

what religion means.’ He loved those whom
he felt to be potentially spiritual. We noticed

another peculiarity of the master: whenever he

would see a poor man at the door he w^nild

invariably give him some food,

4c

Sometimes, at the Barnagore Math, when
we WTre talking Suresh Mitra would appear

all on a sudden. Seeing him at a distance,

Swamiji would hurriedly steal away on the

roof of the house. ‘Why do you look small?'

Suresh Mitra would say, ‘Master is graciously

accepting the money for you, so I give. Why
do you take it otherwise?'. . . Look at Suresh'

s

humility; and how much did he feel for his

brother disciples! Such instances arc rare in-

deed. Swamiji would often say, ‘We are in-

debted to Suresh Mitra for whatever we
possess today—the Math, bank balance, and
all.'

m * m

Brother Bhupati was very pure; he

January

observed the vow of poverty, and was wji]

read; he had a good turn for mathematics.

He used to stay with Yogin at Banaras and

led an intense spiritual life there. Once a

funny incident took place. A man came to

sell brinjals, that excellent variety of Banaras.

Bhupati had no money. But the temptation

to buy a few was so great that he started beg- ,

ging money. Yogin watched him from behind

and rebulced him sharply: ‘What! Are you

not going to be a monk?’ ... At Banaras he

practised hard austerities.

4t 4c «

Sri Ramakrishna abnegated lust and lucre.

Still, you cannot imagine what an amount of

scolding we used to get from him if wc used

one match unnecessaril}’ ! He would take us

to task if we used matches for smoking. He‘

used to say, ‘Why, cooking is going on. Just

bring fire from there. Don't be so lezy as that.

The indolent can’t bo nLgious. No, cer-

tainly not.'

How aptly did Swamiji t‘xpress himself,

‘You will generally find that those who would

not work and earn would consume food like

a glutton, and, what is worse, would have a

carping tongue. They would chatter all the

day, all bunkum and nonsense, and w^ould

not move their little finger in any kind of

work. And they come to lead a spiritual life!

Is it a joke?'

*

If w^calth would make one religious, why,

there was no dearth of rich people in Calcutta;

they would have been first to receive grace.

Our Master was so poor.

4: 4(

Girish Ghosh w'as a wonderful man. His

strength of mind and faith in Sri Ramakrishna

were amazing. On one occasion he said with

a remorse, ‘Master showed his grace to me in

my old age. Had he done so in my younger

days I would have shown what it is to be a

monk.'



NATIONAL RECONSTRUCTION

By the Editor

There ief hardly any country which is

swayed by only one ideal. Nor is it desirable.

It hampers growth of the individuals who
l(irm the nation, and it brings about an early

death of the people when they lose or fulfil the

ideal. •!! is the ideal round which groups arc

formed. When the ideal is one there is but

one group in the nation. This uniformity

lends vigour to the nation, which progresses

and expands quickly but also exhausts itself

too soon, losing faith in the too old and trite •

ideal. But when the ideals arc many, people

have the opportunity to choose, form numer-

ous groups, and progress leisurely though not

too slowly. Living side by side with others

of different ideals they learn catholicity,

develop rich and varied cultures, and When

one, or two die iti spite of enrichment through

interaction, the nation's life docs not come*to

an end, other groups continuing and new for-

mations coining into existence. This national

scheme is in conformity with the nature's,

which maintains her immortality by incessantly

throwing up varieties, which replenish tlie

strength and vitality of her unity.

In this evolving universe every part, parti-

cular, or individual, as the Upanisads have

finely brought out, is madJiu, honey, feeding

tlu^ purpose and being of every other. Tlie

part, individual or national, that has no

purpose to fulfil, nothing to give, naturally

withers awiiy. In nature the gift is physical.

In man, wdio has developed intellect, it is

mainly intellectual. When this intellect dis-

covers nature and her workings it is a grand

contribution. When it discovers itself, its

nature, functions, and manners, it is sublime

This latter contribution, which is called the

spiritual, is the most useful to man, indivi-

dually and collectively. For, this is the key

to the unravelling of all mysteries and powers

in man and nature.

The nation that has been successfully

engaged in this work, through the ages, con-

tributes most to human welfare; for it must

have established a federation of religions based

on free and enlightened criticism and helpful

co-operation. And when religious co-operation

is achieved it manifc.sts itself in other spheres

too, viz. in society, economy, and polity. The

result is that numerous clans and races,

classes and castes, faiths and sects, guilds and

torporations, slates and provinces live in an

over-all love and co-operation. Living through

millennia, some of these groups might have

died or changed beyond recognition; but the

nation, through rises and falls, lives on, re-

forming and improving itself through the

progress and refonns of the compontnl groups.

No restraint or compulsion from outside the

group was necessaiy^; improvements were

thought out sympathetically and preached and

accepted reverentially. The whole atmosphere

has throughout been pemiealcd with the love

and joy of a free give and take. Quarrels

there might have been, but they were not total

fights of annihilation. They were only

betwx‘en particular interested persons, groups,

or classes; the masses and other classes remain-

ing unaffected or slightly affected, the nation

as a whole has been marching on. This is an

ideal nationhood.

A study of the history of an advance

society, however, reveals a different picture.

Sooner or later a sort of regimentation, first

in thought, then in activities, takes place.

This is due to the fact that some king or leader

in any walk of life, generally out of personal

ambition, but rarely under a false inspiration,

enthuses the people to live a particular kind

of life; and if that brings immediate prosperity

and if the ambitious man is followed by able

successors for a few generations, the national

mould is cast, and the nation is stamped with
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a peculiar characteristic that marks it out from

other nations, that makes it exclusive—narrow

in outlook and selfish in endeavour. -

This has not taken place in India, though

its history stretches to five millennia. This

can be directly traced to the philosophical

nature of the people, for which they are

indebted to the rsis of old. Very early in their

national life the thinkers observed the activities

and springs of action of the people and

classified them according to their tendencies,

encouraging them to develop along their own

lines of growth and leading them on to the

ultimate goal, which is common to all. This

saved them from developing neuroses and

psychoses. Side by side with free, individual

development, the nation grew in strength,*

richness, and freedom.

The ultimate end of human life has been

fixed as freedom from all bondages—an idea

which is unknown elsewhere in the world,

before its people came in contact with India.

Having fixed this giand goal of life, the rsis

turned their attention to evolving methods of

achieving it and to bringing the ideal within

easy reach of one and all. They understood

the plan and purpose of the universe to be the

joy of freedom
—

'in joy it is created, in joy it

rests, and into joy it subsides'. Hence the

method of achieving it, according to them,

lies in being in tune with it. This joy of life

therefore cannot be curtailed. But life includes

death and di.scase, fear of which mars the

joy and holds down man in bondage. The

real joy of life, the rsis declared, lay in

challenging death and the crosses of life, by

the fearless acceptance of life and life's activi-

ties, by allowing the perishable to perish and

the immortal to shine.

This way of looking at things and events

the rsis termed dharma, the sustainer. The

sweeper's as well as the Brdkmana's under-

standing and acceptance of this dharma, its

joyous and scrupulous follow^-up, is the easiest

and the grandest method of attaining the goal;

in fact it is not an attainment relegated to a

time to come but one that is enjoyed iii the

process, in each act and thought, ever /

moment of life being saturated with this joy,

fearless and unending. Society is served,

wealth earned, battles won, peace secured for

the world—all are done by this dharma, the

nourishcr of the universe. World is sustained

not by individual facts and events, by thoughts,

emotions, and sentiments, but by this abiding

attitude towards life, that man and the world

are the spontaneous joyous flowering forth of

the Reality and that it is therefore the sacred

duty of man to take part in it with the same

enthusiasm and spontaneity. It is not the

Kantian duty, which is dry as desert sand;

but a natural exultation, often made dry and

difficult by man's perversity. So the ancient

tliinkers, the rsis, have placed moksa or free-

dom as the national goal, and dharma or

joyous participation in universal welfare as the

means of attaining the goal.

This dharma, being the immanence of the

transcendent goal sustaining the world order,

permeates every nook and corner of human
society; and sanctifies all thoughts and senti-

ments, all efforts and as{)irations, of those who
accept it with unrhT-hinding. This dhar^na,

according to the rsis, expresses itself in many
ways, but mainly through Ihc fulfilment of

desires, kdma. These wonderful recilislic seers

of India found Ih.aL the fuifiinieut of kdma
depended on the acquisition of wealth, artha,

which, therefore, they encouraged all to enhance

and multiply, /hma, food (tliat which is

offered to the body and the sense-organs includ-

ing dhi, intellect) and prajd, progeny .(the

enjoycr, the earner and distributor of wealth)

arc enjoined for multiplication {hahu kurvita)

and were not looked down upon (na nindydt)

For they are the expressions of dharma. In

the Gita Sri Krsna says, T am the urge pro-

gcnctive' {prajancuiedsmi kandarpah), 1 am
the desire unprejudicial to dharma* (dharma-

viruddho . . . kdmo'smi . . .). llte rsis never

turned up their noses at those two natural

expressions of dharma, to them they were

divine dispensations to be followed with the

purest of body and mind. Adharma is not

negation of dharma but its perversion, just as
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bes^^ality is not negation but derogation of

divinity.

It is this sublime view of kdma and arlha

that made this land flow with milk and honey,

that made the 'v/ealth of Ind' proverbial.

India was never solely ascetic in any period of

her hfetory; n^^t even when Buddhism, which

flnds not joy but sorrow in this world, was

the prevailing religion; not even in those parts

which came under the so-called terrible Jain

ascetics. Do we find seventy or sloicism in the

face of any statue of a Jain ascetic? Severity

is a sign of suppression, born of being ill at

ease with oneself and society. Calmness,

which results from the observance of dhanna,

is writ large in all tlie statues of saints and

sages in India. Place a statue of Aristotle by

the side of any statue of these Indian sages and

the difference becomes palpable. And yet

Greece was a worshipper of beauty, and she

lives for this contribution of hers. N(d that

Greece could not scnlplurc an Indian statue,

})crhap.s would have done better; but that she

faithfully represemed \wv ideal, wliich explains

the difference in c^cociitiori. But was there an/
nrdion that did not worship kdma and artha(

If not, why is this difference? It h due to the

(Icurth C'l abundance of dharma. Indian r^is

went on dinning it into the cars of the masses

so long and so persistently, and hohliog befoiv

them such beautiful realization of the ideal w
their own persons, that the impression went

deep into the marrow of the nationals, high or

low, literate or illiterate*; so much so, that it

became part and parcel *of their being and

entered into heredity, and thus deviation was

rendered impossible. Kama and artha were

thus encouraged, but always as chastened and

sublimated by an abundant dose of dharma.

It is because of the due emphasis on the

quadniple national standard of dharma, artha.

kdma, and mnksa that there was such a

wonderful efflorescence of the national life,

through numerous rises and falls, through

diverse upheavals of dharma and their quiet

assimilation. Cities and towns grew up with

flourishing industry and trade and commerce.

Hamlets and big villages hummed with cottage

industries and smiled with fields, green and

golden. And the quarters resounded with the

joyous echoes of mirths and festivities. Arts

and philosophies amazed the world. And all

these went on for millennia. How many
centuries are covered by the glories of Greece,

Rome, or the modern Eur-American countries?

Invasions, physical and cultural, did take

place, but assimilation went on side by side.

Who say Islam and Indianisrn remained sepa-

rate like oil and water? Leave aside the out-

bursts of fanaticism, deliberately evoked by
Auraiigzeb and the fire fanned by the British,

carefully blazed in the Aligarh University and

the Chittagong Madrasah.^; and these togethei

do not constitute even a century m the millen-

nial life of the nation! In India asj^irnilation of

cultures never meant the devouring of one by

another, but a loving nurturing of all through

willing wholesome adaptations of each with

reference to the environment and outlook of

the nation, an autonomous development of

eacij in a larger federation of all. «

India is a wonderful soil which imparls im-

mortality to all mortal inslitutions, social,

political, religious, respectfully preserving all

the slege.s of c]evclo])ment, aH the multitudi-

nous p*culiarities of a number of races, and

ket.]-ing iis hospitable doors open for many
more, even for the yed unborn. It dislikes two

attitudes, for they disturb growth; but does not

abhor them, for it knows that some minds

must develop through them. They are the

attitudes of impatience and intolerance. In

this grand framework of universalism has

developed the Indian culture, providing proj^r

place for arlha and keimu, wealth and enjoy-

ment, but always under the guidance of dharma,

the innate though hidden urge for being uni-

versal, and oriented low'ards moksa, the free-

dom absolute, which is oneness with the being,

where all becomings cease.

But if man and his society growang natu-

rally, unhampered and unrepressed, has

attained this stature of universalism in India

why has he been denied this in other lands?

Why is this partiality on the part of God? Let

alone God for the present, we are here con-
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ccrncd with man and his development. Why
golden. And the quarters resounded with the

peculiar way is best answered by a pithy sen-

tence: Because it developed Lapovanas, hermi-

tages, 'Hermitage' perhaps is not the word to

convey the true import of tapavana; for, rightly

or wrongly, 'licrmit' carries with it an idea of

suppression and n^pression, which is totally

absent in the connotation of fapovana. Read

the description of any iapovana in any of the

universally recognized Piiranas and you get an

idea of a joyous ccuicontrated participation of

all the denizens (including liille children) of

these sacred forests in a life of plain natural

living exclusively devoted to the seeking of

God, the Truth Indiind the world-phenomena,

and to the preservation arid propagation of thia

highest culture and tradition. We are not to

forget that these forests were great universities

too, maintaining and training thousands of

students from all parts of tiie country and

from all ranks of society.

Unde\> tlie guidance of one maharsi, a great

sage of highest realization of the Truth, and in

collaboration with many seers and savants,

conversant witli the ways of the world and of

the becomings of the Truth, under the grace,

beauty, and freedom of the exuberance of

nature, and above all under the maternal eyes

of the wives of rsis (rsf palms)

^

in whose

personalities affection, devotion, and austeri-

ties blended in a graceful synthesis, cirildren of

the soil, the future leaders of thought and

activity, developed, hearing and observing,

thinking and meditating on the best and the

noblest. And here again, to these forests,

would repair, after their lives' eventful career,

kings and emperors, administrators and gene-

rals, thinkers and writers, to pass the rest of

their lives in quiet contemplation of the same

Mystery that they had learned in these forests

and tried sincerely to give expression to in rural

and urban institutions, thus directly and in-

directly contributing, out of their lives' expe-

rience, to the knowledge and training of the

students, preparing themselves for their active

lives to come. It is because this hoh^ and

majestic sylvan life was the beginning and end,
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the alpha and omega, of the Indian persc/Ha-

litics, of the Indian society, polity, and the

whole culture that India, and no other country

on earth, has developed in this peculiar way.

Other nations, other cultures, grew up
differently, there is no hann in that; it has

added richness and variety to human growth,

which India is ready to accept—has always

done so whenever opportunities appeared

—

and grow wiser and nobler. If other nations

wanted Indian culture or any section of it,

they were welcome most affection?,tcly; but

India has not thnist it upon nor even preached

it to others; but has always tried to live it and

be satisfied with that. And would to God
India remained this b(^aulifu] and graceful

India, despite criticism and oppression by

foreigners and misunderstanding and a sense of

shame in the children of the soil.

India thrived or went down with the hum-
ming or silence of hermitages. Would the

revival of the Vanamaholsava revive hermit-

ages and sylvan universities too? But where

are the r.szs? Those who were born to get

back the heritage are selling this birthriglit

ratlu'r iou cheap. And where an- new aspi-

rants? If people are to follow an ideal there

must be living examples before their eyes to

enthuse them to follow it, to show the strength

and grandeur of the ideal.

II

We would not talk here of persons who
have realized the ideal, walked before the

people as brilliant embodiments of it, laid

down the modern methods for its realization in

individual and national life, and then are out

of the field to see and observe how others

accept the ideal and follow it up. It will be

more profitable to analyse the life and activi-

ties of one who has been accepted as the ideal

of the nation but whose life is not followed by

those who talk loudest about him. We mean
Mahatma Gandhi. He is regarded and

preached as the Father of the nation, not only

in the field of politics and economic.s, but in

all departments of life including the spiritual.

Judged by the ideal delineated in the first sec-
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lioA of this article, Mahatmaji does fit in nicely

as a living ideal for the Indian nation. His

ideas about and strivings for the attainment of

dharma, arlha, kdma, and moksa are as grand

as they are practical. And he lived and died

for taking the nation to this haven. Dr.

Kajendra I^ra&d, C. R., Patel, Jawaharlal,

^ind many others of lesser light are his gifts

to the nation; but for them the little progress

that the country has made since the political

emancipation would not have been possible.

Hence life is rightly called the Father of the

nation. But the question is: Do we follow

him? We started our national life by dropping

him and never afterwards did we call him in,

not even now; and witlioiil playing a prophet

one may say, not even in any foreseeable

future. During Noakhali and Bihar riots he

was between the dag.n'Ts of the two commu-

nities; but he did it impelled by his conscience

and not at the instance of the government, far

less as their emissary. He did it even against

the wishes and entreaties of his followers, not

one of whom joined him in the terrible game

he then played. Had tliey done it, they would

have spoiled the little gain he was able to got

from unwilling hands.

In fact none of Iris political followers ever

nreopted the Mahatma's ideal as their own or

of th(! nation. C. R. was always himself.

Only one wonders how Dr. Prasad is in this

camp; hi.s place was with his Bapuji, Perhaps

it wns his alfcetion for Sri Nehm that brought

him to this camp. None of the parliamen-

tarian followers of Mahatmaji are believers in

molim, at least moksa as a national ideal, not

because it is revolting to the orthodox Muslims

but because they themselves do not find any

use of it. They have accepted dharma as the

ideal, in the way the West has accepted Christ.

But in practice they arc as far away from it

as any politician in any other country; other-

wise Nehru, Dhebar, and Pant had not to

worry so much about the future of the Con-

gress. The Congress before Mahatmaji had

been a petitioning body; under his leadership

it became a mighty mass movement. As is

always the case with mass movements, there

entered into it thousands of undesirables along

with a sprinkling of desirables, some of whom
were gemsr In the blinding storm of patriotic

fervour all were seized with an ennobling spirit

of sacrifice, which left them as soon as the

British, the target of their attack, qitied the

land. Bereft of the emotion and Mahatma's

leadership hey revealed their true nature.

Fortunately the countiy outside the Congress

fold contained first-class men, true believers in

the country's ideals, far superior to the Con-

gressmen in morals and intellect. They put

their shoulders to the nitional wheel. But the

power had been captured by others, who were

bent upon making good the sacrifice they had

made; and the outsiders unable to accept the

•icfe/il and the method and above all to put up

witli the haiiicxir of the leaders, left th.eir posts

and retired. Some arc still sticking to their

posts and new ones are coming to serve their

mother country, and so in spite of opposition

and quarrels and pettifoggings the nation's

works are progres-dng. But the C'f>iftgressrnen

had done one thing—they had organized the

Congress nicely, whose fmits they are enjoy-

ing. Still it will not last, Ih*' <a‘gani:'alion is

already showing .signs of decay; ihvro is hardly

any provincial or local body wh'‘ro party fac-

tions are not t(‘aring it to piece;. All this is

tlierc because dharma has bctii given a go-by.

Dharma is not an ideal to be atloird, like a

statuette on the iiianlelpiece; Lnl a principle

to be practised unceasingly thnjugliout life.

Without sacrifice and humility dharma cannot

be practised.

The parliamentarian followers of the

Mahatma have not accepted the other two

ideals of arlha and kdma of his t\’pe. He was

against big industries, lor, acct-rding to him,

they dehumanize man and lead to exploitation

of other nations in the long run, Mi^ id.eal

Riimarajya would have hummed with graceful

and serene activities of cottage industries,

which would have supplied all the necessaries

of a niral population and provided sufficient

leisure for the cultivation of morads and spiri-

tuality, the onty end.s of human life. He had

no necessity for arfha, wealth, beyond pro-
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curing the necessaries, which were very few.

It is doubtful if he would have allowed so

much money to be spent on the development

of dancing, music, and othei fine arts. For

him all these arts had values only for evoking

the religious sentiment. Hi's jjainters would

have drawn a few pictures of serene village

life, which would not have cost so much.

His co-operative societies would have slowly

killed capitalism quite imperceptibly, capita-

lists having been lured into the grace of anolh.er

kind of life. His all-absorbing interest in

ahimsa would have dispensed with the military

and even the police, village volunteers having

taken up their duties; and thus would have

saved the terrible expenditure of the hard-

earned money of the nation. He would haVe

resisted foreign invasions with non-co-opera-

tion and passive resistance, mellowed with

love. His towns and cities (it is doubtful

whether there would have existed big cities)

would have to be satisfied with such big or

medium-sized induslrios as would have supplied

the much attenuated transport and communi-

cation of the nation. This is the picture that

we get of his Ramanljya frf>m Ms e^hmsive

writings from the days of the publication of

the small book depicting his ideal Swan^j to

his very last day.

Do his followers follow this ideal? Is this

the kind of nljya that our thoioughly deliber-

ated constitution has placed before the nation?

Why call him then the Father of the nation?

To prove our illegitimacy? Modern physiolo-

gists can decide parentage from the examina-

tion of the child. There is so much hatr d,

jealousy, impatience, narrowness, and un-

scrupuloiisn(‘ss of all kinds among the Con-

gress leaders that when the two stragglers,

Nehru and Pant, will be no more to thunder

the others down, the last vestige of ahimsa

will vanish; and there will be enormous expen-

diture in improving army, and the air

force and keeping them efficient, maybe not

for aggressive purposes, not for mere defence

either. Do we talk of the few trickles of social

reforms as realizing the Mahatma's ideal? In

the first place, none of these ideas arc his;
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ever since the dawn of the national awakq^ing

with Raja Ramrnohan Roy, every social

reformer has laid the greatest emphasis on

them. When tlio political power came to our

hands wc legislated against a few discrimina-

tor\" customs. In the .second place legislation

docs not refonn society. The '’widow ffe-mar-

riage act has been there in the statute-book fo^

more than a century; how many widow

marriages have taken place since then? When,

however, a society is ready, law or no law,

reforms come and slay. Laws, of cPursc, do

come in time, sometimes late, to make things

easy. Thirdly, the few acts of social reforms

that were passed are mostly due to the credit

and insistence of Nehru. Had the Congress

members been free vote it is extremely

doubtful if many of tlicrn would have been

passed. So the few k‘gislations cannot be

token a.s signs of Congressmen’s following the

Mahatma's ideal and of the country's accept-

ance of i'. His (kirgress followers discarded the

ideal first and thus prompted the nation to

opcnlv declare that the}' have never adopted it

as their goal.

How arc wo to take this departure from the

Mahatma's ideal? Is it an evil to deplore or a

benefit to v/elcome and adore and eivo our

lives to push it through? W<* have not th«‘

slightest hesitation to say that the nation is on

the right track. If it l^as got the followers of

the Mahatma to repudiate his ideal of Swaraj,

it has done well. It has never been the

nation's ideal. Had the nation accepted it^

Indians would have been false to their whole-

some national ideal. The Mahatma’s life's

aspiration was to be a rsi, perfect in love and

self-control. The rsi-hood imdoubtedly repre-

sents the highest ideal of the nation, in the

sense that every individual of the nation

should aspire to attain it; and the greater is

the number of such realized persons, the

nearer does the nation approach its ideal. But

this does not mean that the whole nation is to

turn ascetic and India is to be so vain as to

try to write off the world's history of progress

of the last two centuries by disregarding the

advance of science and technology and to take
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hac% its people to the pastoral days of the

Vedas. Rsis of yore had true to their

ideal as the Mahatma was; but they knew that

man’s hankerings must be given proper

channels to flow in acts of creative enjoyments,

that people must be givtji opportunities to err

and knoclcs and thus corrected turn

back, that this panorama of die world and the

infinite variety of human urges, good, bad,

and indifferent, are for tiie galheriDg of

experience by man to learn the greaj. losoii

that rsi-hmd is the ideal. So they gave full

sanction to the fulhlment of the desires Ihrongh

the medi«a of ayiha and I- fin. a; but they tlaun-

selves lield aloft the bla/i’ng teuxh of their

realized life I’r ii ' ( Fait are we sure

tliat the Mahal Milt s'> ioulish as not to

mulerstaiid this? 11 he wan ed the nation to

go thrfuigh hard austerities, lie must have Ihui

!us reiisons. Befoie the bittle of Kuruksetri

Ifrsp • seiu Af > undt'r; 1:.^ h 'id

ai;sh‘iid.‘s in ibresi . ‘\d hua m.im iuv-r- 1 uie

Mahatma r'lnd followcal Idm? What(*ver thal

may be, th(' nation is led bv ids own genius and

it is on the true palli. It ’must have big indiis-

iiir-,, iL iiiust tupnv di' t ' 1!^“ full, a tidal vav‘

of rains, lrctiU'ndoa:« .'ctivitvg niuA pass ow \ te,e

country, as Swaim* Vivekauan^^la wanted, to

make it fit IherealU r lo maderMaml and acquire

satliHi, leading to thi' naii/etion of ^ht‘ ulti-

mate 'I'nith.

Ill

It has b('en settlt‘d, jH'riiaps once for all.

that India is not going’ the v.ay either of capi-

talism of tile U.S.A. type or of Coinimmism

of the U.S.S.R. pattern. Its reasons are

two: their nn-thods are bas{‘d on ciii«‘]tv and

competition: tlieir aim is not consistent with

the developmcuit of ‘-pitituality, which is the

eternal goal of India. But India wants to

enjoy life, as it luv' cxrr done, as tliosi' i\.’o

countries do.

Is not spirituality a medieval idea that

retards progress? What do we lose if we

discard it? Spirituality is the deepest under-

standing of the true nature of man and the

world and the adjustment of human life in

accordance and in harmony with that ultimate

Truth. When I understand tiiai I am one with

the world and that I am as truly in all men
and sentient creatures as J am in this body,

a genuine universal love will develop in me,

and all social, political, and economic prob-

lems wil be solved in the most natural way
without any strain at all. The world is now
riddled with problems, whose solutions arc

neither unkmnvn nor difficult; but llii:y remain

unsolved and go on embittering lite, only

because we want to rob others of their dues

for making ourselves more happy ana pros-

perous. This wrong thinking of man in the

exclusive terms of mine and thine and tiiai

fellow's is at the root of all evils. This delu-

sion, can never go unless I ha\\' ihe genuine

feeling of the unity of all being-, th::l I am
trillV residing in all.

It is true the world iie'.kF evpirieiiced it

lexcepl fn few lives of saints. Hut that doe.-^

not mi an that it is undeAivb.., im- v - ‘./.'able.

What has proved most bies>eil in individual

lives has every reason to pi(we so in the col-

Fetive life as well, f(>r tht' inind‘:> invoh'cd are.

the same. The truth has been dbcoveied in^st

painstakingly and the m(*lhods, psycliological

and veiy practical, have been caulull)^ devised.

And wt' have grown more dex'cr and mlional.

Su there is nothing to prevent us oxeepl mir

perverse will, from achieving the highest bless-

ing in life. Science and pnilo^opliy have gh^’U

us tlie most cogent prools in favt 'S' >1 ih’ i.idt

of beings. But they arc meant lor adult ei\d

developed minds, that, unforliinatelv, have

transcended the stage of ge tting the training

to reap the fullest beneiit from it; ^lili what-

ever little practice the}' c<iii pul forth will giw*

tlunn a good dividend. If w’e wsiiit, however,

to reap the richest harvest, 3'oung minds,

the veiy start of life, arc to be given the tralii'

ing. It is not an austere training that

little ones are to undergo, but a most psycho-

logical inculcation of the principle and instan-

taneous correction of wrong steps, all tlirough

love and affection. OiK’e Ihr. idea gels into

the heads of the loaders, tire scheme can be

easily put into practice in all educaiional insU-

2
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tutions with the willing co-operation of parents

and guardians. In the next generation the

face of the country will be changed beyond

recognition.

It, however, we discard the spiritual basis

ot the national life, our cleverness and intellec-

tuality will lead us along the path the West is

tieading, with the same inevitable rc^suils. Our

moral heritage, cut off from its spiritual sourc(‘,

will very soon be cxiiausted, and the unscru-

pulous inthlessness, born of the repudiation of

this millennial tradition of ours, will put lo

shame the cnielty of recent revolutions in other

countries. Whereas those countries have built

and arc building something worth having with

their wonderful physical tmergy, let loose from

the thraldom of slavery, we, switched off .frofn

our only source of spiritual encig}^ and lack-

ing in their abundance of physical ciierg}’ ilu(‘

to the tr(»pical clinu.le, would fail miserably in

building aiiytlung v\orlh tlie naim-, and tlu'

effect of colonial rule, ihai sweet opiate wlfah
t.

we have tasted for quite a long period, will

make us submit ourselves to other kinds of

colonialism. Idlers always lind a hellish joy

in submitting to ollieis. Let our leaders take

note of this and shape the iiKlah.tiial and odu

cational policies accordingly and that in time.

There is nothing wiong in secularism, the

present policy of the government. Only its

negative influence is sapjung the vitality of the

nation. It is exercising a damping eflect on

the released cntliusiasm of the people. And

ih'A is no less a danger than any p()sitive harm.

So we should not only not lepudiate the

spiritual basis of the nation but take positive

steps to encourage the cultivation of spirituality

in as many ways as possible. Having thus

accepted the ubiquitous part that dharma ha.s

been placing and will in future play, we aic

to give shape to our economic policy, give due

emphasis on artha and kdma, and see that the

nation as a whole and not any section thereof,

gets equal opportunities to work, enjoy, and

grow in harmony with the numerous sections

within it and wiih other nations outside it.

This will justify the social and economic

policies so far adopted by the Nehru govern-

ment. We have gone for big industries jfand

will go for bigger ones, if our funds and

technological knowledge permit it. We will

renovate old towms and cities and found new

ones; resuscitate old industries and establish

new mills and factories to supply us with

tools and machinery ot ah types* with

ships, 'planes, aiitomoblics, railways, radio??,

TV's, etc., with sdcnlihc apparatus(‘s and pre-

cision instruments, both for civil and military

uses; and thus give people employments, not

only easy but hard and hazardous ••ones also,

and encourage one and all to brave life and

defy death, to earn money not to hoard but

to spend and enjo}' life lo the brim and

share the joys and hazards with others in and

outside the country. This is the ideal that

Swarni Vivekananda, the fighter-monk of

India, has placed before the country. Whetlu'r

the nation know\s it* or not, w^hether the

j^iVseJit leadership accept liim oi M-it, the

country is surely and inevitably marching

towaids this worthy i'o ciy tor mere

^
pli'asuies, to take liie easy and avoid dangei ,,

lo be unable to bear tlie tluuls end winzes oi

machinery an* ignoble aspinitioiis born ol

identifying oneself witii the perishable botly

—aspirations that are incumr>atible with the

national ideal of India. Le(jple lacking in

energy and self-coiitro] ask for a lotiis-i^atc^r’s

life. To them every kind of adventure is a

w’aste of energy. With such mentality no

nation can live, far less prosper. It is the

duty of leaders to scotch such tendencies

wheiever found. And 'dir h’giily indusJriah

ized life is the best pr()])li .iaciic against ineriia

and morbidity. Big industries generate and

release human energy, which is the most

important desideratum of the nation. We can

talk of control and direction of eiKTgy only

when it is available. Industrialization of the

country is a dire necessity. Jn (uicouraging

this the leaders are obeying the national

genius.

But as it is, the nation still lives in villages

where you cannot start big industries; and

this overwhelming majority of the people are

to be given work, are to be fed and clothed
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anrr given sufficient enjoyments. So cottage

industries too are to be revived and moder-

nized and new avenues of employment are to

be opened. II is, however, rot possible for

the same class of leaders to look after both

big cijy industj'ies and small village co-opera-

tive activities, each kind of work is stupen-

dous. Forfunately there has arisen a worthy

successor ef the great Mahatma: after years

of concentrated austerities, Bhaveji's massed

energy and goodwill have found out an outlet.

Mis sanmdaya movement whose spearhead is

hhndan-yajnd and whose ramifications arc

daily spreading out in now regions, is out to

bring the same degree of blessings to the

village folk in their quiet simple surroundings

in forms and manners understandable, and

therefore easily adopt able, bv the villagers.

Bast'd as this moyfunent is on the dharma and

moh'sa ideals of tht' nation its scheme for the

realisation of tlie other two ideals, viz. artha

anrl kdmn, i-> evoking unpit'cedented (Uithu-

siasin amomr people and is enlarging their

hoaris; and is vep' <^oon going to start those*

spiritual communt's • which, are the logical

consummation of the Vt^dic ideal of rural life,

which h(tvr ht't'n the dreams of many modern
sorioueliginus Itvaders of the land, and whose

inodet'u pndotvpe were the Mahatma's
dsranuir, whitdi lus ('ougre^'s stalwarts

ne\er understood. This movement ts bound to

have fear-reaching repercussions on the indus-

trialized lif(' of cities and will sfdve the prob-

lems of liumauizing and * spiritualizing the

industries of the Western pattern. It will help

the parliamentarian followers of the Mahatma
to achieve such a happy synthesis of the best

points of the U.S.A.'s and TI.S.S.R.'s indus-

trialization policies on the spiritual basis of

Indian rultnre that both the East and the

West will gladly accept and adapt it, much
to the joy and relief of the peace-loving

peoples of the world.

These two kinds of eivili <ion, the paura

and the jdnapada, the urban and the rural,

always flourished side by side in ancient

India, acting and reacting on one another and
thus checking the excesses of both. Our

Puranas, depicting the social structures from

the Satxa Yuga down to the Kali Ytiga, from

the Golden Age to the Iron, furnish us with

sufficient proofs of their co-existence. The

difference between the two types was indeed

great, so much so that the rural peonle were

overawed by th(' nomp and splendour of the

city life—a difference which we are not going

io nwnve or perpetuate but to obliterate, by

bringing urban amenities to the rural doors,

ajid mral moraU r»nd roligioir- life to the

debasing and brutalizing cinema, theatre, and

other Vnltural' instihitions of modern cities.

The Congress Icader^hin with their misunder-

standing of the c pi ritual nature r.f the Indian

c.ivJlizatiou, would have changed the face of

the*conntrv and converted it into a cultural

colony of the West, had not Bhaveii anpeared

just in the niclc (>f time with his spiritual

programme of th(' .sgzrg'i/eve Nonr* of the

present Congress leoder-. with the exception

of Dr. Rafendri Prasad, have that spiritual

background to enthuse peopk' to adopt this

new version of the eternal life and outlook

of India. It is (he divine di'^pensation that

India shonld rise and live and nroach the

gospi'l ('f Divine peace and bliss and co-

prosperity (o the wearv world It is the same
Divine will that h ui been sunnh/ing her with

true leadership ever sinc(' the drn^s of her

awakening. What a great eatholicitv and

generosity have the Congre'^s leadens shown
bv holding the last session of the A.I.C.C.

meeting at Ava di, only to avail them-^elves of

the opportiinitv of hearing and discussing

with Bhe\'oii the method and idea! of his new
movement and bv promptly promising all

help can render to him ! How different

is it from the methods in other countries of

liquidating party rivah' or downin'^ them bv
all kinds of mean and lying propaganda!

What hiimilitv have President Raiendra

Prasad and the Congress President Dhebar
shoym to Sri Bbave when they met him last.

This is possible in India alone. How much
do wo pray to see in the parliamentarians'

cap of many plumage the feather of spiri-

tuality! The decaying Congress has still
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some, though few, fine specimens of human
personality. So between Nehru and Bhave

our leadership have well-chosen and well-

demarcated spheres of activity to the best

advantage of the nation. We cannot conceive

of fitter ixTsons than they in their resixc-

tive spheres, each enjoying the other's con-

fidence and respect. Nehru's reverence for

Bhaveji and the iattcr's affection for the

former are unique phenomena in socio-poli-

tical spheres of the world. The loving co-

operation of these two leaders of thought and

activity is the happiest sign of India's future

greatness.

IV

So und«‘r the leadership of Nehru ‘and

Bliavc the triple ideal of dhanna, artha, and

kfnna of !«(* nation will be amply advanced;

but wha* is about the oilier ideal, ^noksa;

Nehru is no believer in that, Bhave is and

intenselj’ so. How docs he propose to take

the nation to that? What is his idea of

moksa} Our information may suffer from

the fallacy of Tnal-observation. The way he

so often refers to Saaiikara leads us to the

belief that he holds the view of that philo-

sopher; and he is well grounded in that philo-

sophy. According to this, ntok^a is complete

mergence in the absolute by the total annul-

ment of the world-appearance, including the

individual souls. He, howTver, does not seem

to advocate ^arhkara's view regarding the

means of attaining moksa. In this regard

ho is a true follower of Mahatma ji; his method

is karma-ynga, p_\rfi>rrnariCe of selfless work

dedicated to the Lord of the Universe, as is

supposed in have been advocated by ^rt

Krsna in the Gita, rlis own personal method

may be different, with which we are not

concerned. This is his national scheme of

realizing mokm, which is our look-out here.

He, however, docs not discard other yogas,

methods; but they arc secondary means in the

national scheme, personal preferences being

private matters. Whether Saiiikara's moksa

can be attained through this mdrga, path, is

a matter of logic and metaphysics; but it is

beyond cavil that it takes individuals ’^and

nations very near the ideal. And that is what

should be aimed at in any practical national

scheme. Hence the national ideal of moksa is

safe in his hand, so far as the general method

of karma-yoga is concerned.
, ^

Yet it is not the general method or the

philosophy of means that is so important as

the practical working out in details which

advances man towards the goal. For this

Sri Bhave wants to give man sufficient leisure

and such activities as will not set their nerves

on edge. For the rural setting and the

cottage industries his scheme fits in well.

And hc' has nothing to offer to those who
work, and would work, iiirn^aslng numbers, in

nerve-racking big industries, which are going

to employ a lerge nrqoiify of people. And
the advocates of big industrie.s, the com-

munists, socialists, and socialistic-pattcrnists,

do not bother about moksa, from which inhi*

kition they want to free man. Cut off from

th(‘ nink.a ideal, lif(‘ in industrial areas will

•tend towards the Western pattern, which the

cominunists and socialis'ts wall welcome and

the socialistic-pattcriuMs will deplore but can-

not ciieck. Thus there w'ill develop an ever-

widening gap between the rural and tlie urban

population of the land. The city people being

rash, liarsli, and nggressivt' by nature and

vocatu^n will submerge the rural ideal, there-

by repu din ling the Indian ideal altogether and

converting the land into a cultural colony of

the West. This is a danger from which the

nation must be protected.

What is the exact nature of the work that

can save the nation from this total shipwreck?

First of all people must see examples, living

examples of what type of men these advocates

of mcksa are in order to compare and con-

trast with other types and find out for them-

selves that moksa is really something worth

living for. These living examples, not talkers

and lecturers, must spread out in cities,

towns, villages, and hermitages, first and fore-

most, to live the life, and secondly and only

secondarily, to mix with people of all classes

in order to infuse into them this noblest ideal.
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They must be available, in educational insti-

tutions from the highest to the lowest, in

hospitals and clinics, near mills and factories,

inside the jail compounds, in health and re-

creation resorts—everywhere where people are

toili/ig and relaxing, these serene, loving, self-

contained faces must be seen to remind

people of and to lend them a helping hand
in achieving the ideal, to sympathize in their

sorrows and to lead them out of difficulties.

Stoic in character, loving in heart, sharp in

intellect, sound in health, they must fit in

nicely in their fields of activity, and not

shoved into by necessity or stratagem. Sharp-

ness of intellect would be required in varying

degrees according to the fields of activity.
^

]"or example, in cultural societies and univer-

sities and colleges greater degrees of intellect

will be required than m villages and less

intellectual felds. From the nature of the

ideal and activities they are expcct(‘d to be

en.,\aged in, it is obvious that intensive train-

ing for years is requiied. ITiis cannot be

do'ije except in suitable organizations, w'hich

ao' ran'Iy sotui in the country. This should

he con^'idered a gnait national tragedy. One
great Indian had ihc vision, clear and pro-

phetic, to .start an organisation exactly with

this end in view and laid down deOnite rules

for the achievement of the ideal. Busy with

allaying temporary needs of the country and

tinkering at vital problems under most adverse

clr<''nmstances with hopelessly inadequate

means it has so far achieved nothing to its

credit. Any organization, given a number of

sincere souls at its helm, can force ahead with

its programme, provided proper type of men
arc forthcoming. When, however, there is

dearth of men to shoulder rcspoDS'bilities no

progress is possible. The poet has sung,

'Vast is the world and infinite is the time*, to

which one may add, mysterious arc the ways

of the l!ord, and the future is unpredictable.

Let us hope for the best.

But arc these not hopeful signs that we

have got all the three kinds of organization,

Nehru’s Congress, Bhave’s Sai'vo>'!iya, and

some sort of liberal spiritual or pnizalions to

cater to the three dificitrii kiiidt. of national

needs, all working in r,>opcr dio.i witli one

another to one great goal, though vaguely

undci sto.' -d and .1 \vk \va rdly ai)nro: ichcd ?

Have we no! teen great k'ed r-' taking the

fields in proper times? Do we not see people

C'lpyr to fo}Io\v and to work* and the good-

\yill of many nations outside the land poured

on ihe nation’s endoa\'our^? When all

xare factors have combint' I in the most

favourable of times can \vc think tlicre is no

gnat purpose behind all these? I'his sense

of dissatisfaction with the present activities

and achievements, this impatience* with our-

selves and the rather virulent self-criticism are

indications of the urgency of the drive. The

nation must live and prosper not only for

itself but for the world, to carry the message

of peace and bliss to all lands and to show

the way to attain them. To achieve the

grand synthesis of all the abiding factors in

the many civilizations, thcnigh sometimes

aj>parently contradictory, and to orientate

them towards the Divine is the mission of

India. This India is immortal, as all nations

dedicated to the service of the Divine must

be. A nation that seeks immortality for all,

many of w'hose noble children refused

ntrvafja if a cockroacli remained unredeemed

in a neglected corner of the earth, can never

die: it is preposterous to think so.

'Children regard Akasha as being soiled by dirt; likewise the ignorant regard Atman

as being similarly soiled’,

—Mundukya Vpmiisad



TOWARDS UNITY IN THE STUDY OF THE GREAT
SCRIPTURES*

By Dr. C. T. K. Chari

It is good augury for the future of an inde-

pendent Bharat that a branch of the Union for

the Study of the Great Religions, founded in

1950 by the late H. N. Spalding, has started

functioning under the sponsorship of Dr. S.

Radhakrishnan. To analyse the objectives of

a Union, with such influential support, may
seem presumptuous, or even bumptious. Yet,

it is surely necessaiy in the interests of Philo-

sophy of Religion. The immediate objectives

of the Union have been described as promoting

the study of religion in the universities, foster-

ing mutual understanding among men of faith,

and combating materialism through the co-

operation of religious leaders. Wc must ask

ourselves, *in all earnestness, whether these

immediate objectives can be secured without an

ulterior aim or arri'rc-pcfisn'

:

the attempt to

discover a fundamental and abiding unity

among the Great Religions of the world and

their Scriptures, The founders of the Union

for the Study of Great Religions are persuaded

that, just as European civilization achieved

unity in diversity on a joint basis of Christia-

nity and Hellenism, so a world culture can bo

moulded today only by a common or world-

wide study of the spirit of man revealed, at the

very summit of his cultures, in his approach

to God. Now unity in variety, identity in

diversity, and one in many, are hackneyed

formulae, philosophical cliches, which do not

absolve us from the very responsible task of

finding out whether integral understanding

among the followers of the various faiths can

be achieved by a study of the Great Scriptures

conducted along merely conventional, histori-

cal, institutional, and traditional lines.

One must be prepared to stake one's beliefs

or convictions on ultimate issues. On any

unbiassed survey, is not the irrepressible urge

towards mysticism in all the Great Religions,

one of the most impressive lessons of human
history? Mysticism has been defined as the

belief that the human spirit is capable of an im-

mediate apprehension of absolute being^of ulti-

mate reality, an apprehension which is not dis-

cursive or inferential but intuitive, or, in more

theological terms, as the belief that man can

participate directly in the being of God and

experience the participation. Definitions,

however, do not carry us far; they give us but

an inkling of the unplumbed depths of man
with which we are here concerned.

Two aspects of the mysticism associated

with the Great Religions deserve to be pon-

derefd over. Hinduism. Christianity, Islam,

Judaism, Buddhism, Jainism, and laoism have

developed conspicuously mystical aspects with-

out being disdainful of their Great Scriptures.

The popular charact(‘rization of the mystic ns

one who drives a coacli and six through Scrip-

ture is a dangerous half-truth. Hindu Scrip-

tures embody far -reaching mystical insights

which feed the technically elaborated systems

of philosophy. What has been acclaimed as

the philosophia perennis of the Upanisads and

the Bhagavad-Gitd is nothing if not mysticism.

It is noteworthy that Gaudapada wrote his cele-

brated Kdrikd or commentary on the least

dogmatic, the least textual, the least

theological, of the Upanisads, the Man-

dukya, with its mystical scheme

of the four states: waking (jdgrat),

dream (svapna), dreamless (susupli) and

ineffable (tunya) experiences. The lesser inter-

* We are thankful to Dr. T. M. P. Mahaclevan,

Area Secretary, Union Rjr the Study of the Great

Scriptures, for kindly giving us permission to pub-

lish this paper, which formed the Chairman's

Address in the afternoon session, at Bangalore on

X June 1955-
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pretations and commentaries breathe the same

atmosphere. The metaphysics of ‘beyond the

subject-object relation* (ekatva evdyam drastr-

driya-bhdvo'vakalpate, drastur eva-cid-dtmanah

tathd tathd viparinumdd vivariandd vd; . . .j

of Mandana Mi^ra, the lofty idealism of the

YoQa-Vdsist}>a, the perplexing dialectic of eka-

jwa-vdda, the Vivarna view of ever-persisting

consciousness, are so many pointers to supra-

rational, mystical experience. And it is start-

ling to discover how the mystical transports of

Jfianadeva, Namadeva, Tukarama, 5rl Rama-
krsna, the Vaisnavite ilzhvars and the Saivite

nayanmars, surmount tlie painfully over-work-

ed philosopical anlithr:>is of ‘duality' and ‘non-

duality'.

Christianity has its profoundly mystical*

aspects. St. Paul's religion flowered into

what Evelyn Underhill and others have called

the ‘thcopathctic life/ a stale of Lxdng or ex-

perience in which <h>d is All in All. It was in

the very practical Epistle to the Galatians tuat

Paul testifled: ‘It is no longer I who live:

Christ lives in me.' The medieval Christian

tradition speaks of not only conicmplaLiu and

oraiio mcnfalis, biU al'^<) cxiu^is, ht. C'athiTine

of Genoa, in various excesses of transport,

could exclaim: ‘My me is God, nor do I know

my selfhood save in Him'. The proteslant

m^^stics, Jacob Bpehme, George Fox, William

Law, Henry Marlyn, and Elizabeth Fry return

to essentially Biblical sources of inspiration,

in tile Eastern wing of the Church, the doctrine

of the Divine Light, with its subtle allusion to

the Transhguration of Christ, was developed

into Hesychasm, the vow of contemplative

silence. These mystical ideas found their way
into the Russian collection of sayings, the

Philokalia or Dobrotolubie, ‘The Love of Good-

ness'. The doctrine of Sophia set forth by

Russian philosophers like Solovyov and Bulga-

kov, which has puzzled theological and philoso-

phical commentators not a little, is mystical

symbolism.

Islam has its richly significant mysticism.

When every allowance has been made for the

possible Gnostic Christian, Neo-Platonic, and

Buddhistic, influences, Sufism presupposes a

distinctively Islamic background. The ela-

borate treatises of al-Kalabadlii, al-Sarraj, al-

Hujwiri,, seek to reconcile mystical teaching

with Islamic tenets; one of the greatest theo-

logians of Islam, al-Ghazali, was Sufi by con-

viction and personal experience. To read aright

the complete story of Sufism, we must go back

to the exquisite cadences and the unforgettable

passages 6f that great mystical book, the Koran.

‘From a blessed tree is it lighted, the olive

neither of the East nor of the West, whose oil

would shine out even though fire touched it

not! It is light upon light!'

The Jewish Scripture, by iis stress on the

sheer transcendence of God, may seem to pre-

clude the- intimacy which goes with much mys-

ticism. The fact remains, noveiiheless, that

Judaism has developed its own mysticism.

We need not go beyond tlie Old fe^tament for

genuine mysticism. Isaiah saw a God whose

train filled the whole temple. 'To the Psalmist,

the Divine Presence w,as overpowering.

‘Whither shall 1 go from Thy Spirit?' lio

tremblingly asked. In Jeremiah, the mystical

image of the Lover and the Beloved occurs.

Rabbinic or Talmudic-Midrasliic mysticism

developed on distinctively Jewish lines.

The Shekinah or ‘Presmee’ conception, so

important for Chassidism, and the Merkabah

or ‘Chariot' conception, are pre-eminent

I'xamples of this development. The Cabbalistic

movement of the middle ages ciiLiiinated in the

Zohar, that impressive mystical treatise whose

central teaching seems to have been inspired

by a verse in the Book of Daniel : ‘And they

that be wise shall shine as the Light (Zahar)

of the Firmament.'

And which discerning student of Compara-

tive religion will have the temerity to deny that

Jainism and Buddliisin have a mystical core?

Nibbdna is a word so richly laden with m^^slical

significance that all attempts at a translation of

it must be condemned as one-sided rationali-

zations. Brahmanic mysticism and Buddliistic

Mysticism, Sanskrit and Pali have not been

just strange bedfellows. Does not the Pali

present indicative, arahaii, to be worthy, to

deserve, to merit (Sanskrit arhaii), provide it
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clue to the forms of the noun: arahd, arahan,

arahat, and arahanil Something of the force

of the Sanskrit Para is carried by Pdrangata,

go beyond, and Pdraga, the yon-farer or goer

beyond. Dr. W. Y. Evans Wentz, in his

scholarly Tibetan Series, has pleaded for that

large sympathy and vision which would co-

ordinate the Pali Canon of the Southern School

of Buddhism with the Tibetan Canon of the

Northern School. Logic and metaphysics are

the wise man's counters and the fool's money.

If we speak in terms of rn^'stical experience and

not of metaphysical dialectic, there may be no

unbridgeable gulf between the Hinayana view

of Nibhdna, liie Madhyamika &unyavd(la, and

Mahasukha-vada of the Northern School.

When Buddhism travelled to China and Japan,

it did not leave its mysticism behind. As

SCiZuki has admirably explained in his First

Series of Essays, paradoxical Zen is the atlempl

to re capture tiie ineffable expeiitMicc of the

Buddha; it is centred round the enlighlenment-

a'pccl of Buddhahood. Suzuki, in his Second

Scries of Essays, has made a notable attempt

to reconcile the kd-an exercise of Zen with the

Nembuisii or the recitation of the name of

Amihlbha Buddha (Chinese O-mi-io-fo). Like

all mysticism, Buddhism has its lofty morals;

compassion for all beings, the karunci of the

Nothem School, is its last word.

Turning to Chinese mysticism, whatever

impetus it might have received from Indian

yoga, Indian techniques of sex-discipline and

breath-control, one has to agree with an autho-

rity like Creel that it probably had indigenous

Chinese sources and probably developed along

C'hinese lines. The yin-yang dualism was

perhaps not a borrowal from Zoroastrianism;

verv likely, it was Chinese. The antithesis of

Confucianism find 'i'aoism, Chinese luoralism

and Chinese mysticism, has been greatly exagge-

rated, pushed to almost implausible lengths,

by some modern waiters. De Groot remarked,

in his classical studies, that the Taoist doctrine

of quietism or wu-wei was not altogether alien

to Confucius. Though Confucians may reject

the Taoist Scriptures as non-classical, it cannot

be gainsaid that the peculiar Chinese concept

of liarmony is common ground to Confucius

and Lao-tzu. Indeed Tao is not a term found

onl3^ in Taoist Scriptures.

The mysUcism of each great faith, then, has

had indigenous sources which are ignored, or

at least belittled, by theories of *culturc-bor-

rowals'. All the more striking, therefore/ are

the concordances between the great mystical

religions of the world. They seem to require

for their explanation a very special form oi

the 'convergence' pos'nlated by Goldcnweiser

in his social studies. Similarity of tke ends

pursued by men produce similarity of cultural

Phenomena. Is it too much to claim that reli-

gious people every^where embark on similar

quests, that their iilimatc objectives are

similar? The Spanish Christian mystic, S/

Juau de la Cniz, trod the unswerving path of

Nada-Todo, 'Nothing-Everything'. By re-

nouncing ('verylliing and having nothing

(Nadu), on" gains ev/rything (Todo), The

sannydsa or tydga, which forsakes .separate-

ness'' in order u> know and love all, is the glory

of Hindustan. Not c)r:l\^ arc Hie techniques of

mysticism all the world over astonishingly

similar; the description.^ of ultimate reality arc

of one accord, if only <'ould see with the

right eye. The inehable Chinese Tao, whieh

is one, uncreate, eternal, has its undeniable

kinship with the IJpnnisadic Brahman, the

Ayin-Soph or Kn-Sdf (h'nvlless, Tnrmhe) of the

•Cabbala, and ihe Ungrond or mysterinm mar-

mim of the 'shotinaker of (h>rlit//, Jacob

Boehme. The Zoroastrian dualism of Ormuzd
and Ahriman must not be taktm at its face

Valu. The penetrating studies of Williams

Jackson have y>ho\vn that Zoroastrianism is a

profoundly mystical and optimistic mono-

theism: God dwells in endless light and his

victory over the force.s of evil is assured.

The ten Sefiroih of Jewish thought require to

be studied in relation to the Amesha Spenial,

of Persian thought, the divine powers with

Ormuzd at their head. Again, the gradation of

lights in Islamic mysticism, in Ibnu'l-'Arabi.

Suhraw^ardVt and others, deserves to be com-

pared with the emanations of the Jewish

Cabbala. The student of comparative mys-
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ticism, at all times and in all places, is led,

by the inner necessities of his subject, to rise

above the barriers of race, creed, and insti-

tutions. Dara-Shikoh, ih his The Minglmg of

the Two Oceans (Majma"-uUBahrain) and in

his, Great Seqret (Sirr-i-Ahbar), pronounced

that, on the higher planes of realization, there

are no essential differences between Hinduism

and Islam. He is known to have quoted the

aphorism of the Hindu teacher, Baba Lai;

'Truth is not the monopoly of any one reli-

gion.' In more recent limes, wc find that

Suzuki, who is so loyal to the Zen ideal of

enlightenment or Satori, is captivated by the

exotic teaching of the Kena Upanisad: 'He

by whom It is conceived knows It not',

(Yasydmatam tasya matam, matam yasya na

veda sah; avijhdtam vijdnaidm vijhdiam-

avijdnatdm) and the no less exotic Moslem

teaching about a 'Second Sobriety’ (as-sahwu

*l4hdni) which follows 'intoxication of union'

(SukruTjam*). Miguel Asin of the Madrid

University has shown to what an extent the

Christian poet, Dante, borrowed from Moslem

mystical sources. »I1 must be chastening to

many pretended students of comparative reli-

gion to find 1 scholar like the Very Rev. W. R.

Matthews maintaining, in his The Pr(d)lcm of

Christ in the Twentieth Century, that, to grasp

the Christian paradox about Man, the 'Great

Amphibian' inhabiting tw'o worlds, the tem-

poral and the super-temporal, we must come

to terms with the Platonic Nous, the Indian

Atman, and the German- Crund. We may
build walls round our little sects and paltry

creeds; but the mystics of all religions form

one Brotherhood. Ibnu'l-Farid, in his ‘Odes',

conveyed the universal message of mysticism:

'And if the niche of a mosque is illumined by

the Koran, yet is no altar of a Chapel made

vain by the Gospel. Nor in vain are the Books

of the Torah revealed to Moses. . . Manlana

Jaldlu-'d-dtn Rumt, in his Masnavi-TMa'navi,

proclaimed : 'The differences of sects arise

from His Names; When they pierce to His

Essence, they find His Peace'. *Ekam Sat,

viprdh bahudhd vadantu*

No one can read and lay down the Great

Scriptures without confronting a problem. Is

the language of mysticism a definite language

amenable to the logical laws of ordinary dis-

course, scientific analysis, and philosophical

disquisition? May there not be truths acces-

sible to an intuition far above these levels?

The idea of esolericism associated with the

Great Scriptures is as old as genuine Theosophy

or 'God Wisdom' and must not be confounded

with any cheap and showy syncretism. Khan
Sahib Khaja Khan, in his Studies in the

Tasawwuf, said: 'If Islam is denuded of eso-

tericism, it oecomes a mere skeleton of forma-

lities.' The idea of esotericism in Christianity

has recently been revived by Frithjof Schuon

in his book, The Transcendental Unity of Reli-

gions. True esotericism does not imply any

monopolistic or exclusive attitude. Rather

does it imply that the mystical truths of Hindu,

Christian, Moslem, Jewish, Jaina, Buddhist,

and Chinese Scriptures can be grasped only in

proportion to our exercising faculties other

than common sense and discursive reason

Science and philosophy can be put to admir-

able uses; but there are achievements that

they cannot claim; there are sanctuaries that

they cannot invade. The test of non-contra-

diction, to Vv^hich logical philosophy attaches

great value, 7nay confine us to narrow dimen-

sions of experience. 'Sell your cleverness and

buy bewilderment,' Rumi sang, 'cleverness is

opinion, bewilderment is intuition.'

The 'existential' import of mysticism has

been studied very little by its students. The

current fashion of pitting 'existentialism'

against 'mysticism' is misguided zeal; it does

not betoken vision. The mystical truths of

every Great Religion must be lived biifore they

can be possessed. They must not be assimi-

lated to our limited modes of understanding;

on the contrary, we must long for some leaven-

ing of our inward spirit which will make us fit

for new and higher levels of experience. It was

of this quiet but far-reaching transformation

that St. Teresa wrote : 'You cannot compre-

hend what you understand and that is under-

standing without understanding.' The pre-
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condition of the realization of the mystical

truth Tat tvam asi is a phenomenal Tat ivam

bhavasi, a becoming, a striving to go beyond

the vanities and appearances of a world bound

by the fleshly senses. If we bring this reverent

spirit to the study of the Great Scriptures, wc

may perchance glimpse the Unit}^ of which

poets have spoken in various accesses of mys-

tical insight:

Hence, in a season of calm weather,

Tho' inland far we be,

Our souls have sight of that Immortal Sea

Which brought us hither

:

Can in a moment travel thither? •

And see the children sporting on the shore,

And hear the mighty waters, rolling ever more.*

MANKIND IN A WORLD OF STARS

By Dr. Harlow Shaplev

The breadth and tolerance of Vedantisra

make it appropriate to have a scientist appear

on a programme in commemoration of a great

spiritual leader. The mind and heart of Sri

Ramakrishna encompasses all who work and
think on the problems of man’s place in the

scheme of things. It will be the task of others

to present the religious aspect of our observance.

As a scientist I shall turn briefly to secular

thoughts on stars and atoms and man’s orien-

tation among them.

I. Many great voices of the past have

spoken dispassionately of man defending against

the cold of the universe, A few have ended in

a puzzled despair, with the feeling that think-

ing man has been mis-cast in the cosmic

drama. Some have remained wide-eyed, and

hopeful that the mind of man can with in-

creasing success cope with the problems of the

universe. But egocentrism and anthropomor-

phic bias have always dominated our thoughts

and conclusions. Perhaps this is inevitable.

We cannot be purely objective. We have to

know the world, if at all, through our own
sense-organs; the cosmic outlook of beetles, of

protons, and of comets is not easy to conjure

up and wisely exploit.

Objectivity is desparately essential for an

approach to a true and satisfying picture of the

cosmos and of its relationship to the human
experiment. The presumed superiority of man

as an animal, and the assuniption of the cosmic

importance of life (espeeially of human life)

to the world at large, and the insistence or

feeling that our moment in geological time-

taj>le is somehow enormously significant in the

flow of time—all these postulates must be

severely questioned. To attain, in our scale of

cosmic values, a happy balance of interpreter

against the interpreted, we may need to over-

emphasize the role of the stars, those 'cold fires,

yet with power to burn and brand his nothing-

ness into man’.

2. In seeking a justification of my present

concern with man and cosmos, I ask if there

are reasons why wc could and should now
interpret the world in a way more rational than

it could be done by Moses, or Lucretius, or

Spinoza, or Locke, or Pascal. Yes, there are

reasons and I should point out at once that

wc have some deep knowledge and critical

information that was not available to the phi-

losophers of earlier centuries. The advance of

knowledge in the scientific realm, and the

greater freedom from theological dogmas, now
open up channels of analysis and avenues of

thought, which if then available would have

altered greatly the theories of cosmogonisls of

earlier years, and certainly would have affected

their considerations of final causes. There

have been momentous new revelations about

life and the universe. This situation should be
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generally recognized. It can be extensively

documented and convincingly argued. It will

suffice to point without elaboration to some of

the direction-bending developments. 1 would

call them ego-shrinking discoveries.

() I start naturally with the stars, and

that4he numl5er of suns without our scientific

.knowledge is not the five or six thousand naked-

eye objects of the ancient Hindus and Greeks,

nor the million stars revealed by the small

telescopes in the days of Galileo and Newton,

or the tew billions of a generation ago, but the

number of stars in today's surveys is more than

a hundred thousand million billion—and each

star radiates the fuel of life to whatever plants

accompany it in its journeys through the

depths of space and aeons of time.

( )
And 1 continue with a biological deve-

lopment, noting that the origin of ‘living’

matter out of the iiianhnate is no longer a pro-

cess requiring some mystical, supernatural, or

divine intercession: for within recent years the

steps in the chemical evolution of matter that

have led from simple atoms to living organisnvs

liave been clearly visualized, and some of the

steps have been taken. Many bigger and

steeper steps, and cosmically more important

steps, than the origin and early development

of life are now the active concern of scientists.

(c) Other developments that should open

wider the eyes of philosophers and religious

students include: (i) The increasing evidence

of the biological sanctions of ethical systems;

(ii) The knowledge of the sun’s complete con-

trol of terrestrial life; (iii) the indications of the

relative inadequacies of the human sensory

equipment, and fiv) the present availability of

more than fifty information-rich octaves of the

electromagnetic spectrum as against the loss

than two octaves of two generations ago.

In brief, the vastness of the universe that is

open for life, and the unnecessity of appeal to

the supernatural for the beginning and evolu-

tion of living organisms, along with fresh ideas

evolving from various high human enterprise,

should be sufficient justification for reconsider-

ations from time to time of man's location and

function in the cosmos.

3 . Some of the prophets of old Israel

gloried in the magnificence of the universe

(centred on man), but drew hasty conclusions.

That is, we now consider them hasty. But

those were, intellectually, very early days

—

perhaps more than a third of the way back to

the beginning of human society. Since then

the inquiring human mind has opened vistas

heretofore incredible; the vision of the ancient

prophets was, we now see, myopic. Our

vision is doubtless still deficient, but at least

we see that we are apart of a play far grander

than foretold. The advance notices of two

millennia ago greatly underestimated the cosmic

drama. Reverence was then bolstered with

imagination and supKTstition. But tlie accepted

•facts of now far transcend the fictions of not

so long ago. So it seems to those who look

down into tlie biological cell and up into the

galaxies. To be reverent, we now have no

need of superstitional bolstering.

Indeed, in our cosmographic inquiries we

have a good time attempting to orient man, and

a healthy time, too, in recognizing that a

century hence we may be considered the

thought-primitives. Deeper thoughts will

surely come, wider spreads of the senses,

clearer appreciation of the functioning of the

human brain, higher ambitions for men parti-

cipating in the greatest operations of nature

—

an operation that might simply be called

‘growth'

.

Our sense-organs are limited in number, in

range, in effectiveness. But that limitation

may be only a local, terrestrial deficiency.

With the new estimate of the great abundance

of stars, and with the high probability of

millions of planets with highly developed life,

we are aware—painfully aware—that we may
be and probably are intellectual minims in the

life of the universe.

But rather than dwell on these probabilities

let us note singly that anthropocentric religions

and philosophies, which have so often been too

much earth-bound, all tangled up with the

human mind and human behaviour, have now
an opportunity for aggrandizement. If the

philosopher finds it difficult to take seriously
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our insistence that the god of humanity is the

god of gravitation and the god of hydrogen

atoms, at least he may be willing to consider

the resemblances of extending the concept to

the higher sentient beings that have evolved

elsewhere among the myriads of galaxies. A
one-planet deity has to me little appeal.

You may say that these are but specula-

tions, insecurely founded, and that you choose

to believe and reason and worship otherwise.

And I must reply that you should do as you
please; but you are invited, sometime when
you are not in routine fashion defending your
spiritual 'rights' or your prejudices—^you are

invited to think calmly of the cosmic facts. I

bope you do not seek an escape into crude

superstition. The new revelations from ^the

extended radiation spectrum, from the test

tube, the electronic microscope, experimental

agriculture, the radio telescope, mathematical

equations, and the cosmotrons—all these reveal

such a magnificent universe that to be part of

it is glory enough. We arc associated with our
confreres on distant planets, with our fellow

animals and plants of land, air, and sea on this

favourably situated body, with the rocks and
waters of planetary crusts, and with the

photons and atoms that make the stars—we
are associated with an existence and an evolu-

tion that can do nothing short of inspiring deep
reverence. We cannot escape reverence. We
cannot escape humility. And as philosophers
and scientists we are thankful for the mysteries

that still lie beyond our grasp.

There are those who would call this belief

religion. They would be loath, I think, to

retreat out of the cosmic depths and durations

to the crust of one small planet near a com-
monplace star at the edge of one of the

galaxies. They would hesitate to retreat to

that one isolated spot in their search for the

Ultimate. May their kind increase and pros-
per.

4. Nearly three-fourths of the earth's

crust is under the oceans; the remainder pro-

trudes above the water level to various degrees.

There is some falling and rising of the shore

lines, the mountains wear down from the acts

of the winds and rains, and rise up through the

wrinkling of the earth's crust. In general,

however, the oceans remain oceans, as geolo-

gical ages go by, and the continents have been

permanent (the fossils tell us) for at least the

past half billion years.

As far as geological changes are involved,

therefore, we can count on a long future for

both terrestrial and marine life. Similarly we
can count on the favours of the sun; it will be

securely radiating energy, the astrophysicists

report, without major fluctuations for several

billions of years. And the earth as a planet

gives full promise that it will rotate and revolve,

essentially as now, also for billions of years,

unvarying in its programme of seasonal changes.

If man is to cease within ten thousand years

as the dominant animal of this earth it will not

be because of ku’k of ^'o-opeialion by sun,

eerth, land, and sea. /Nor need he, if he

remains scientific, succumb to inimical animals

or plants. His worst enemy, his only serious

crfl?my, is man himself.

, 5. Whether .he is looking forward a

hundred centuries, or backward a billion years,

man naturally grows pL-nsive about thti mean-

ing of life. He asks if knowledge of the mani-

fest universe, that is, if cosmogiaphy is a prac-

tical religion, a sufficient philosophy. Why do

we feel that now a re-evaluation of faith and

goals is required? Let us sta+e again some of

the direction-bending developments from the

fields of science. Five orleniiag concepts are

readily isolated.

{a) Knowledge of the peripiicral situation of

the earth in our galaxy, and of the brevity of

our Psychozoic Era in the evolutionary history

of terrestrial biology, has the consequences

that thinking man's self-esteem is under con-

trol so satisfactorily now that he can look at

the whole of creation objectively. He has no

need or right to remain earth-minded.

(b) The origin of life is no deep mystery

any more. The microbiologist probing down
towards the inanimate, and the chemist moving
up from atoms towards the animate, are practi-

cally in contact,

(c) The abundance throughout the universe
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of highly developed forms of life, including contentment, (c) of humility and hope, and

perceiving sentient beings, clearly indicates

that we must accept ourselves and our fellow

biota as one of the biological developments, in

all likelihood not the highest, whatever highest

means. (For life inevitably emerges, wc
beli€ve, whenever the chemistry, geology, and

climatology are right.)

{d) The probability of the existence of un-

sensed, unrecogni/':cd characteristics of the uni-

verse is now proposed. Many realities may lie

beyond* our comprehension because of our

limited outfitting with sense-organs.

{e) The opening of the electromagnetic

radiation spectrum from one octave to more

than fifty has widened our knowledge of the

minutiae of tiu‘ aU)ini(' underworld and

emphasized the richness and cosmic signifi-

cance of the unseeable.

6. But immensities, whether of space and

time, or of outlook and concept, should not

dismay us—the quondam gropers and ii\tcr-

preters. We have a cosmic job to do, and let

us do it. Each day competes with our yester-

days. Fortunately for us that competition is

largely inborn, for our succeeding days compete

as a matter of course.

But this automatic, slow, slight, and

hesitant rising is not enough for us—consider-

ably intelligent and somewhai informed. We
can consciously enhance the growth. It is not

growth in stature, or strength, or longevity,

but growth primarily in the qualities we asso-

ciate witli mind---a (hwadoi'anent that includes

those fine indctinables—heart and spirit. And
therein lie s the framework of our cosmic ethic.

The evidence clearly shows ihat w’e have the

potentiality not only of playing in th(‘ cosmic

game of 'Growth', but we can perhaps revise

some of the natural rules. Indeed, each day

can and should compete with all the species.

7. Now let me conclude this summarized

view with four versions of a proper conclusion,

uncertain, which one will suit you best or will

disturb you most constructively. The versions

present, in succession, soft and challenging

bugle calls of (a) wistfulness, (fe) of cheerful

(d) of courage.

(a) the protoplasmic experiment on this

planet is an inspiring demonstration of nature's

intricacies. Deficient as we are in both know-

ledge and imagination, wc are nevertheless

emboldened by our success in attaining to a

rough coarse understanding of the w'orld that

presently exists and long has been—we are

encouraged to imagine and forecast the world

that is to be. Man's concern with his own

future as an individual is instinctive, and is

often intense: it should be lessened. His con-

cern for the future of the species is now small;

it should be heightened. To me it is a sign

that we are sincere subscribers to the 'growth'

motif—to the growth of mind if not of body

—

when we inquire what lies aliead for mankind
—^what lies far, far ahead in the times when

the Hyades will have scattered, the moon

receded into its faintness, and the ponderous

mountains will have been worn away by the

winds and waters of the heavens.

(fc) That wibtful looking towards the future

could have been a fine concluding note. But

wliy ont end on a merry theme? It is a good

w’orld, this human habitation on a pretty

steady planet is heppy on the average, and

may get happier. The stars twinkle; the

microbes jostle merrily; the joyous lambkins

play. There is much laughter. The subject

of the merriment can be either the helplessly

revolving galaxy, or the idiosyncracies of men.

They are both amusing. We can strive cheer-

fully, as our human programme, to spread

contentment and good nature. We have in-

creased the length of our pleasant lives. We
have built up ethical systems that average to

bring us safety and satisfaction. We know
that the rules of the stars are hard, that the

flow of time is irrevocable, that death will

accept no apologies. But even so, the joys

can, if we co-operate, exceed the shado\vs;

sunspots affect but a small portion of the solar

surface. Our specific task is to be good spoiis

and co-operate cheerfully, proudly, thoughtful-

ly, with those biological and physical laws that
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appear immutable, and which make this the

grandest of universes!

(c) Or shall we end this discourse in a note

of humility and hope? Certainly we can be

humble about our trival accomplishment in

understanding the external world. We know

enough to get along as do many of the other

animals. We can cope with all of the primi-

tive necessities. And let us humbly hope that

the men of the future will rectify our mistakes,

and build out of our confused thoughts and acts

a solid social and meiilal structure—one that is

better in keeping with Nature's heavy invest-

ment in the locally dominating human race.

{d) Wistful, content, humbly hopeful, we

as practitioners of life, as interpreters of the

cosmos, must also array ourselves in the

armour of courage. That is the essence of my
fourth conclusion, with which we shall defi-

nitely conclude. It is my conviction that

never before on this planet has superstition

been in retreat on so wide a front. Rationalism

has captured many outposts in our necessarily

continuous conflict with the Tyranny of the

Unknown. We no longer need appeal to any-

thing beyond Nature, when we £fre confronted

with such questions as the origin of life, or the

binding force of the nucleus, or the orbits in a

star culster, or the electrodynamics of a thought,

or the super-entity of the material universe.

W’e, made of star stuff, can assail tiiem all

bravely and rationally. We must continue

with courage to oppose superstition— the last

stronghold of defeatism. Therefore I request a

brave stand; and if the tribal gods creep up on

you and shout 'Boo', you must reply, 'Quiet!

Silent be I We are no longer frightened easily,

for we, too, have arisen with the stars 1

'

BEGINNINGS OF ENGLISH EDUCATION IN BENGAL

By Dr. S. K. De

The opinion has been gaining strength

and insistence for some time past that an

entirely new departure is required in our

system of education, which has been wrong

from the very beginning. It is somewhat

depressing indeed to learn that the strenuous

effort of nearly a century over the building up

of an educational system, which has today

ended in the establishment of so^i^e thirty

Universities in India with an extensive net-

work of schools and colleges, has been wholly

misdirected from its commencement. Such

alarmist critics think that no attempt should

have been made to introduce knowledge into

this country, as knowledge is understood in

Europe; that it was a mistake to found

Universities, to encourage the study of

English literature and European science; that

we should have held fast to traditional learn-

ing and pre-Copernican science, and based

our education on the vernaculars. One may

be ready to concede to the force of some of

these arguments and admit that our educa-

tional system, like all human systems, is not

ideally perfect, that mistakes have been made,

that there is perhaps no room now for the

retrieving of past errors; but it would be too

much to reach any assurance of truth in a

matter of so much intricacy and uncertainty,

and indulge in self-complacent generalization

where the subject requires a careful and dis-

passionate examination. It has become an

almost accepted dictum that Macaulay, by

one stroke of his pen, brushed aside tradi-

tional learning, and introduced English edu-

cation without taking into account the possi-

bilities and tendencies of such education. It

is also contended sometimes that English

education, alien to the genius of the East, is

not of our own seeking but was thrust upon
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US by an irresponsible government, that we
would perhaps have done better if we had
been left alone.

We have no ambition in this essay to

review the whole problem either historically

or critically; but wc propose, within modest

limits, to trace the first stirrings of the new
movement for English education in Bengal at

the beginning of British rule, of which the

existing educational policy may be regarded,

directly or indirectly, as the outcome, and

conside? what light this early history throws

upon the whole problem. Wc shall make an

attempt to show that English eciiication in

Bengal was in the beginning as inevitable as

English rule in this country; that it is the

people more than the Government who first

brought it about; that the rising tide of the

demand for such .education could not be

checked; that it is am exaggeration to attri-

bute to Macaulay the whole credit or dis-

credit of introducing English education; ^nd

that the movement had begun independently

of Macaulay's rhetoric and Bentinck's deci-

sion and had achieved definite results before

the famous Resolution of 1835. In other words,

we shall confine ourselves to a brief outline of

the early history of the origin and objects of

English education in Bengal, the motives with

which it was undertaken, the forces which

acted upon it, and tlic principles upon which

it proceeded at the commencement.

Having regard to the rather haphazard,

unpremeditated way in .which British rule

itself came into being in Bengal, one can

realize that the giving or withholding of

education was no part of the plans of the

British merchants, who suddenly found

themselves borne to power and position out

of tlie welter of struggling interests. The

collapse of the Mughal administration brought

with it moral chaos and the ruin of learning,

and it was a long time before the company of

calculating shopkeepers had turned into earnest

empire-builders; for the idea that Bengal was

an estate which yielded a large rental but in-

volved none of the responsibilities of govern-

ment had been slow to disappear. The task of

exhausting and appropriating the functions of

the existing Muhamnjedan government by

gradually acquiring zemindary rights, mono-

polizing revenue, assuming civil control, and

step by step destroying its financial and mili-

tary supremacy was necessarily a long process;

and the rule of the Compan}^ at the beginning

was actuated by a narrow policy of commercia-

lism from which it was very reluctant to depart.

The well-known essay of Charles Grant, the

public utterance of Lord Minto in 1811 and the

testimony of Lord Wellesley—all bear evidence

to the decay of science and learning in Bengal;

but the conditions, political and social, were

not favourable towards promoting high ideals

of public or private conduct, or turn the atten-

tion of those in power to the perception of a

duty to educate the millions of men who had

strangely become subject to a trading compan5^

The promotion of education, neither here nor

in England, was regarded as the duty of a

civilized government; on the other hand, there

w^as a strong public opinion that the introduc-

tion of knowledge and education would prove

an 'absurd and suicidal measure', as the safety

of British dominion in India was thought to

depend on keeping the people immersed in

ignorance.

It is not surprising, therefore, that the first

step towards English education in this country

was taken by private' individuals or by classes

of men, who in their modest way founded

English schools for the education of Indian

boys. A very large number of such schools

seems to have sprung up in Bengal even in the

period anterior to 1800. If wo are to rely on

the authority of Hyde, we may take Captain

Bellamy's Charity School, which was founded

in 173T-32, as the first English school estab-

lished in Bengal, This school, which started

with 8 foundationers and 40 day-scholars, was

ultimately amalgamated with the Calcutta

Free School. Next comes the school of the

well-known missionary Kicrnander, the

'Mammon' of Hicky's Gazette, whom Clive

brought to Calcutta in 1758. This school,

founded in the same year, began with 48

scholars, of whom only 6 were Bengalis,
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presumably sons of indigent native Christians.

The number rose to a total of 17^ scholars in

one year; and the Council generously made

over the building formerly used as the Collec-

tor's office for accommodating this charity

school, the whole expense of which (Rs. goo

p.m.) was borne by the rich missionary from

his own pocket. The affairs of this school w^ent

on satisfactorily till 1788, when it became

apparent that this institution, as well as

Bellamy's Free School, was unable to cope

with the increasing needs of charitable

education. A public meeting was called on

21 December 1789, with the Governor-General

in the chair, and it was decided to found a

Society, called the Free School Society of

Bengal. The result of this was that the two

funds were united, and a single institution,

called the Free School, was established. But

between 1780 and 1812, a large number of

‘mushroom schools’ sprang up, such as

Archer’s School (1780), Mackinnon’s School

(1788), Brown’s Boarding School for Young
Hindus (1788), Farrell’s Seminary, Drum-

mond’s Dhurrntulla Academy, the schools con-

ducted by Halifax, Lindstedt, Draper, George

Furl}^ Holmes, Gaynard, Sherbournc, and

others—into the detailed history of which we

need not enter here. Such educational efforts

of private individuals, however well meant,

could not in their very nature last long, nor

could they answer the larger purpose of national

education. Some of them were not meant ex-

clusively for Indian boys, even Kicrnandcr’s

more successful school was meant chiefly

for indigent Christians (Armenian, Porln-

guese, English as well as Bengali) at the

Mission Church. Most of them, again, had no

bona fide educational object in view, but were

mere makeshifts for earning a living for their

needy founders. lu those days, the desire of

prospering in commercial enterprise under the

new condition of things, no doubt, served as an

incentive to English education; but penman-

ship, quickness of calculation and a know-

ledge of accounts were considered greater

accomplishments than a study of the English

language or literature itself. Some knowledge

of English was sought for, but no systematic

course of instruction was given or required; and,

for a time, a low and broken English or half-

English and half-Rcngali gibberish was spoken,

of which humorous specimens will be found in

Rajnarayan Basu’s delightful little sketch of the

period. Sometimes, to eke out this half-diction,

gesture-language was used somewhat in the

manner in which Gulliver spoke to the Lilli-

outians.

A description of the mode of teaching in

these schools is thus given by W. H. Carey in

his Good Old Days

:

'Living upon n rupe(‘ a day, the old prnsionei
smoked and walked, and snj(>ked and slept his time
awav- One. more le»rncd perchance than the rest,

opened a school; and while the modest widow
taught but the elements of knowledge in the bar^
racks of h'ort William, the more ambitious j^roposed
to take them up the hill of learning T.et us con'
template him seated in an old-fashinuf’d chair with
bis legs resting on a cane m’onh. A long pipe, hi.s

most constant companion, projects from his mouth.
A pair of loose pyjamas r-nd a chaikhana banyan
keep him within Ihe pah‘ of society and iTeserve
him cool in the trying hoi season of this climate.
A rattan, his sceptre, js in his hand, and the boys
ate seated on stools nr little momhs bf'fore his

pedagogic maje.sty. They have already read three
chapters of tlie Bible and have got over the proy^fer

names without much spelling; they have written
their copies—small round text and large hands;
they have repeated a column ol Hntick's Dictionary
with only two mi.slakes. and are now employed in

working Compound Dixision and soon expect to
arrive at the Rule of Three. Some of the
eyes are red wilh weeping and others experl to

have a taste of the ferula. The partner of the
peiisionerks days is sealed on a low Dinaporo
matronly chair, picking v(‘gotables and pre[)aring

the ingredients for the corning dinner. ff strikes

iz o'clock, and the school-master shakes himself.

Presently the boys bestir themselves, and for the
day the school is broken up.’

But there were other educational inr^titu-

tions, which were started not by individuals

but by societies of men, and which therefore

had promise of greater success and permanence.

Most of these schools, however, came into

existence between the twenties and forties,

after the Hindu College had been established

and after English education had become a

settled fact. Wc need not therefore linger over

their history. The earliest of these was pro-

bably the school founded at Howrah in March

1783 (then removed to Kidderpore in 1790) by
the Military Orphan Society, at the instance of

Major-General Kirkpatrick; but the school was
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meant not for Indians but for the children of

European officers and soldiers on the Bengal

Establishment. At a later time, came the

Calcutta Grammar School (June, 1823), on the

ruins of which arose the CalcuLta High School

(June, 1830); the Parental Academy, founded

in <826 thr<?ugh the efforts of John Miller

• Ricketts, which subsequently developed into

the Dovcton ('ollcgc. 'J'hc cfloris or the Mis-

sionary Societies in this diredijii produced

better results. Discouraged by authorities and

under the Company liabk* to diporlntion, they

had devoted themselves with courage to educa-

tion as a means of evangelization, and for a

time made tlie held their own. Leaving aside

Kiernandcr‘s school and Brown’s shortlived

academy, which we have already mentioned,

w’e have isolated but fairly successful school.^

started by the Missionaries—the Malda school

established by Ellerton as early as 1803, the

schools of Carey and other Baptist Mission-

aries at Serampore and elscwliere, the

Chinsurah schools of Rev. Robert May (iSi*)),

the Burdwan school of Capt. Stew^art (1816),

the Khulna and Shamnagar schools of Messrs.

Pearson and Harhy (1819); but these schools

had vernacular education as their primary

object. Later on came more ambitious insti-

tutions—the Serampore College in 1818, the

Bishop's College in 1820, the C.M.S. School in

182Q, the General Assembly's Institution in

1830, the St. Xavier's and the Medical College

in 1834, La MartinitTc in 1836 and the Free

Church Institution in 1843.^

It will be observed from what has been said

that during the period betw^een 1780 and 1810,

numerous schools of a kind had sprung up in

Bengal, but no systematic effort was made to

place English education upon a firm and recog-

nized footing as a part of the State policy.

Individuals of high official rank in the adminis-

tration of the country, like Charles Grant, Lord

Wellesley, or Lord Minto, were not altogether

oblivious of the moral duty and administrative

necessity of spreading knowledge among the

people,* but the East India Company, like all

commercial companies, did not yet recognize

the promotion of education as a part of its

4

duty or concern. On the other hand, there was

a vast and powerful section of Anglo-Indian

administrators who were far from conceding

that public instruction should either be under-

taken by the State or was free from serious

political danger to the security of British

dominions in India.

The only effect yet given to the policy of

public instruction consisted in the foundation of

the Calcutta Madrassa by Warren Hastings in

1781 and the Benares Sanskrit College by

Jonathan Duncan in 1791. But both these

institutions were, on the one hand, purely

oriental in their courses of study, and on the

other, their main object was to provide a

regular supply of qualified Hindu and Muham-
•nlQdan Law^-officers for Judicial administration.

This tendency towards oriental education was

also strongly reinforced by the newly awakened

interest in oriental studies which followed upon

the researches of Sir William Jones and the

foundation in 1783 of the Asiatic Society of

Bengal. This may, till the time of Macaulay's

Minute, be said to have been the Government

policy in education, viz. the revival and en-

couragement of Sanskrit and Arabic learning.

The proposals contairu'd in Lord Minto's

IMinutc of 6 March 1811, in regard to the

establishment of Hindu colleges In Niiddca and

Tirhoot, proceed upon this p/olicy, although

these proposals remained in abeyance till tlie

establishment of thi‘ Sanskrit College in

Calcutta ten years later.

The effect of Lord Minto's representation

was that in 1813,' under Parliamentary pressure,

the Directors sent a Despatch to tlie effect that

a lac of rupees {£10 ,000 )
should be year by

year set apart for educational purposes; and

this may be taken as the first statutory recog-

nition of an educational policy in Bengal. The

actual words of the enactment of section 43, St.

53, G. Ill, c. 155 was that:

'A sum of nol less than one lac f rujH'cs in

each year shnll be .set apart anti a' lictl the
revival and ini]ir(^vemenl of lilei.O >’ nnti ilic

encouragement of the learned natives India, and
for the introduct icai and prcuoiotion ui l anowlodge
of the sciences onong tlie inhabitants the British
territories.*

The practical interpretation given to these
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words—^whatever might have been in the minds

of the legislators—was that the money was

expended in printing Sanskrit and Arabic

works, in providing a capacious depository for

these oriental folios (for there was little demand
for them), and in everflowing patronage to

teachers and students of these languages, the

‘superior and subordinate drones' as Lushing-

ton calls them. Even this was not effective till

1823 when a Committee of Public Instruction

was formed. Trevelyan quotes the amusing

instance of a case in which Rs. 32,000 was set

apart for translating a work into Arabic, and as

the translation happened to be unintelligible, it

was luoposed to engage the translator on a

libcial salary to explain it! No doubt, some

good was done by this patronage of ancient*

learning; but all thii' was wholly useless for the

purposes of general education. In the words

of Kerr:

‘The object of the ('uminitteo (ntiusted with the
superintendence of education was ciueily to en-
courage the cultivation of Sanskrit and Arabic. . . .

It is true some slight improvement was attempted.
. . . An English class was formed in the ('alent la
Madra.ssa and in the ( jU.utla Sanskrit (k'llcge. .

But these attempts w'tT<‘ aU on a small scale', and
'the whole scope of the institutions was oriental,

designed to coneilialc old jirejudices and to pro-
pagate old ideas.’

Previous to 1835, the only large educational

establishment supported by Government, which

was not oriental in character, was the Vidya-

laya, better known as the Hindu College, the

forerunner of Presidency College, the opening

of which marks an important stage in our

history as the first systematic effort made by

the Indians themselves for English education

in Bengal. We must not forget that in the

mean time two forces had come into operation,

which anticipated and later on strengthened the

Government in educational enterprise. These

w^ere, firstly, the Christian Missionaries; and

secondly, a spontaneous demand for English

education on the part of some more advanced-

thinking Indians in Calcutta, The aims of the

Missionaries were, no doubt, naturally directed

to using education not as an end in itself but

as a means to evangelization; but the desire to

educate as a means to conversion led them, as

it has done ever since, to whole-hearted labours

in the cause of education in and for itself. We
have already indicated the missionary activity

in this direction, which has today culminated

in the founding of the Scottish Church

College. This effort was powerfully supported

by another factor, a newTy awakened desire on

the part of Indians themselves lor a shaR?c in

knowledge and training, which they discovered

to be a large part of the secret of the superior

efficiency of the nations of the West. Natu-

rally, the first stirrings of this impulse, betray-

ing itself dimly in the nourishing of a large

number of English schools, remain somewhat

obscure; but they took solid rmd tangible shape

in the establishment of the Hindu College by

some of the prominent citizens of Calcutta.

We need not trace here in detail the hi.story

of the foundation of the ( -ollege, but two names

are especially associated with its inauguration,

Rammohun Kay incarnaic'.s the impulse whicli

these names has been wriltni large upon the

history of English tducation in Bengal.

Rammohun Ray incarnates the impulse which

led thinking Indians to desire and work for

English education, without an exaggerated

faith, however, in the foreign and the external,

and without any desire, again, of aggressiv(‘

antagonism against orthodox con\'entions irres-

pc'ctive of their merits. In his role as the

enlightener of the people', he, more; than any

Indian of that day, advocated the necessity of

a new departure in education; a iiew^ departure

in which the ideas and sciences of the West

should bring new^ inspiration and lift the minds

of his countrymen from the rigidity of dead

habits and traditional forms. When it w^as

proposed to found the Calcutta Sanskrit College

at the instance of H. H. Wilson, Rammohun
Ray raised his voice in protest and remarked

strongly

:

‘This seminary can only be expected to load
the minds of youth with grammatical niceties and
metaphysical distinctions of little or no practical
use to the possessor or to socicy. The jiupils will
there acquire what was knovsm 200a years ago, with
the addition of vain and cm])ty sulitlcLies since
produced by speculative men.'

After further objections to the ‘imaginary

learning’ of Sanskrit schools, he summarily
declared that ‘the Sanskrit system of education
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would be best calculated to keep this country

in darkncs55\ To this man, who was himself

genuinely interested in Sanskrit Studies and

who had on his own account founded a Tedant

College', must be ascribed no small share of

the project of a College in Calcutta for

libef^l education in English.

It is said that Rammohun willingly allowed

his name to be laid aside lest his active co-

operation should make Hindu orthodoxy take

alarm a^id thus mar the accomplishment of the

project; but his share in the inauguration of the

College appears to have been unduly exagge-

rated. The scheme seems to have originated

with David Hare. In him it found an eager,

active, and valuable supporter who had already

endeared himself to the people by his large-

hearted benevolence and interest in education.

Hare was nciflier a Coveunment official nor a

Cliristian missionary, but he represents the

puH'ly philanthropic sympathy which English-

men of those days felt for their land of adop-

tion. Hare attiTided, uninvited, a meeting

t'alled by l^ammobim and his fri(’nds for ttio

purpose of establishing a society for the

enlightenment of the people of Bengal, and
sul>iuift(‘d that the establishment of an English

school would materially help their cause. He
succeeded in enlisting public sympathy for the

scheme, which ultimately matured in the in-

auguration the Vidyalaya, at first on a modest

scale in a liouse on the Upper Chitpore Road.

Year after year, he patiently superintended the

growlh of the institution; ‘and it w\as through

his efforts that the foundation-stone of the

building originally intended exclusively for the

Sanskrit College was ultimately laid in the

name of the Hindu College on a piece of land

generously offered by this large-hearted

foreigner. Contemporary' rccotds are fxill of

references to his quaint figure, with the long

blue coat adorned with large brass buttons,

moving through the class rooms or attending

the debates of the academi(' association, to his

old-fashioned palanquin which was a veritable

moving dispensarv, as well as to his amiable

countenance always beaming at the hovel of the

charity boy or at the bed-side of the fever-

stricken student. It is in the fitness of things

that David Hare's mortal remains, which were

denied tBe rites of Christian burial by an im-

patient orthodoxy, should lie to this day buried

under the monument, erected by a people's

love to his memory, on the south side of the

tank in the College Square and within sight

of the College Street.

The original fund for the College, the

subscribers of which wore mostly Indians,

consisted of the sum of more than one lac of

rupees; and the management was for a time

exclusively Indian. The College was opened

in 20 January 1817; but in 1823, difficulties

arose, and Government came to its assistance in

^1825 on condition that the College should be

ojlcn to inspection by Government. This was

the way in which the British Government was

first brought into acti^T participation in a syste-

matic scheme for English education. To quote

the words of Dr. Duff: ‘English education was

in a manner forced upon the British Govern-

ment; it did not itself spontaneously originate

it.'

In the scheme of studies of the Hindu

College, the first place of importance was

assigned to English; and a proposal was carried

into effect in 1827 of delivering all lectures in

English. Of the early teachers associated with

this College, who did so much for English edu-

cation in those days, the names of the gifted

Eurasian teacher, poet and philosopher, Henry

Louis Vivian Derozio, and of the no less illus-

trious journalist and lificraicur, David Lester

Richardson, stand out prominently. Though but

a lad of eighteen, Derozio was appointed teacher

of English and History in this College in 1827:

but vile calumnies circulated by a bigoted but

influential section of society made him sever

bis connection with it on 25 April 1831. the

end of which year also saw his untimely death

of cliolcra. During the very brief period of his

brilliant and pathetic career, however, he not

only won the esteem of his colleagues and the

loving reverence of his pupils, but he did more

than any man then living to arouse, quicken,

and impel the thoughts of young Bengal; and

this was indeed the grave offence which called
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down on him the reviling and abuse of the

Christian and Hindu bigots of his day, who

took fright at his oufsf)oken treatment of

sacred themes. But the borly of enlightened

youths, who were his pupils and all of whom
became leaders of Young Bengal in later times

and loft their mark on their generation, form

a monument by which, if not by anything else,

he will be remembered in the history of Bengali

culture in the first half of the nineteenth

century. Caj)t. Richardson, a young officer of

the Bengal army with a strong bent for litera-

ture and journalism, and recently invalided

from military service, was made a Professor of

the College in 1836, and he became its Prin-

cipal in 1848, His literary remains bear wit-

ness to the width of his culture and scholarsh^;*

and the impression which his reading of Shakes-

peare is said to have created upon Macaulay,

one of the distinguished visitors of the College,

is well known. Both these teachers established

the tradition of an enthusiastic study of

English literature, the one by his fluent and

impassioned poetry of the Byronic type and

the other by his sounder and more scholarly

works in verse and prose. Under their guid-

ance and in the simple way described above,

English education commenced in Bengal.

In 1835 there were more than 400 students

in this College. This was the year of

Macaulay's famous Minute and of Lord

Bentinck's resolution of adopting the encour-

agement of English education as State pvolicy.

There is some truth indeed in the popular iden

that wc owe English education in Bengal to

Macaulay; but it is plain that a great deal of

qualification is required to such a statement.

A college for imparting English education to

Indian youths, due to Indian enterprise, already

existed in 1834 when Macaulay came to India;

and w'hen he wrote his Minute in 1835,

number of students had gone up to 400. There

were numerous schools in Calcutta and else-

where in which English was taught. In

September 1818, the Calcutta School Society

had been formed, chiefly through the efforts of

David Hare and Raja Radhakanta Deb, for

supervising these regular schools—one of the

most important schools which the Society

brought into existence having b^TU Hie Arpooly

Pathsala, developed later into the Hare School.

UudtT the patronage of this Society, there were

in 182T 1 15 schools with 3,828 scholars; these

wore no doubt vernacular schools, in wffiich

Bengali was the medium of instruction, ^"^but

English was also taught. In 1823 a Com-
mittee of Public Instruction had been formed

in tai’dy fulfilment of Lord Minto's representa-

tion of i8ti. We have also the Court of

Director's Despatch, dated 29 Septemb6r 1830,

in which they approve of the *plan of estab-

lishing separate colleges for the study of

English, for the cultivation of European know-

ledge, through the medium of the English

language.’ It is not surprising, therefore, that

we read in the Report of the Select Committee

for 1833 that 'a desire for the knowledge of

Enrop(‘an sciences and literature has been

awakened in the natives by the more recent

extension and encouragement of education

among them.’ It is also worth recording that

the first volume of English verse written by a

Bengali author had appeared five years before

Macaulay gave judgement in favour of the

teaching of English. All this shows that

organized instruction on modern lines and the

beginnings of liberal education in English in

Bengal must be dated from 1815 rather than

from 1835.

We cannot, therefore, ascribe the entire

?dory or infamy of introducing English educa-

tion into Bengal to. Macaulay. Nevertheless,

Macaulay’s influence as a determining factor in

the fortunes of English education was great,

and the part assigned to him in popular esti-

mation is to a large extent justified. He did

decisively determine the inclination of State

influence to tlio side of English education.

Macaulay wa.s appointed President of the

Commtttee of Public Instruction in December

3834, shortly after his arrival in India. There

had been a fundamental difference of opinion

in the Committee on the question of the aim
that should guide its operations and a division

into two parties: a conservative party, the so-

called Orientalists, upholding the older policy
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of encouraging oriental literature, and a for-

ward party, tlie :=o- called Anglicists, believing

it to be possible to introduce a more useful

kind of education through the medium of

Fnelish. This difference of opinion was in

practice a contention over the expenditure of

/loolooo which had, since 1833, been set apart

for educational purpose by an Act of Parlia-

numt. Both the parties based their arguments

on the Charter of 1813: but the conservative

Orientalists were for continuing to devote this

sum to the printing of Sanskrit and Arabic

books and the payment of stipends to the

Pundit or the Maulvi, while the innovating

Occidcntalists were for diverting at least a part

of it to English education. The Committee

PAimbered ten; the two parties on it were nicely

balanced, five against five: the dispute had

nearly for three years obstnicted its business.

At last both the parties' became convinced that

the usefulness and respectability of their body

would be utterly compromised by lon^r

continuance of the quarrel, which should

now be authoritatively settled. In Janu»

arv ’i 8]5, the members took the only course

which remained open to them and placed

before the Governor-General in Council a

statement of their existing position and of

the grounds of the conflicting opinions held

bv them. Macaulay as a member of that

Council recorded his opinion in the Minute

which has now become famous. He framed

tlie issue very clearly by stating: 'Wc have a

fund to be employed, as • Government shall

direct, for the intellectual improvement of the

people of this countrv'. The simple question is,

what is the most useful way of employing it?’

Tie had no difficiilty in showing that in realiz-

ing this obj(‘ct thev were not fettered by the

Charter of t8i nor by any pledge expressed

or implied, but that they were free to employ

the funds as thev chose in teaching 'what is

best worth knowing’. He declared in clear

terms that ‘English is better worth knowing

than Sanskrit and Arabic’, as being presumably

the key to more useful knowledge. It was also

easy enough for him to show that there was

already an effective demand for English, where-

29

as the study of Sanskrit and Arabic could only

be kept up artificially by the reward stipends,

and that already many Indians had a remark-

able command of English, so that there could

be no doubt of thci'r being able to master

English sufficiently for the purpose in view.

He therefore decided in favour c*f English

education.

The long-standing controversy was thus

terminated by Macaulay’s energetic rhetoric,

and an effective' end was put to the orientalistic

tendency of Government educational policy.

His Minute was dated 2 February 1835. On

7 March Lord Bcntinck ciuickly came to the

Resolution that

, ,‘Thc great object of th« Ibi-li-h
^ 'lovetn^r'

ougtjt to be the pronKai< n of lai’fjH' n Mfrature
and science among (he rir-Lves oj India, <' tkI that
all funds ap]>ropri.'dcd for ll<(' parf?! ol f'tlu'.MU*

m

wouhl be best e!nplo\’vd on English education
alone.’

The decisive step was taken, but the admis-

sion must be made that there was indeed much
that Macaulay dfd not realize when he wrote

his lyiinute, which was too vigoroiv^ ioo sweep-

ing, and too confident to be wholly true. He
was perhaps too hasty in brushing aside verna-

cular education at the outset. TTo took perhaps

a narrowly utilitarian view in coming to the

conclusion that the study of Sanskrit and

Aiabic in this country had no peculiar claim

to encouragement. With characteristic want of

hesitation he thought it enough to provide only

for the intellectual side of education. He did

not explore all the possibilities and tendencies

of English education in India, nor did he take

into account the distintograting effect which the

new ideas of the West were likely to produce

in the East. He never bad the time to enter

into the right relation to the country whose

destiny he was called upon to decide.

These and other defects, however, do not

alter the real issue: was he right upon the

main question? It is possible that wc know

today more about Enghsh education and can

judge the event by its results; we can perhaps

see further than Macaulay did, and would

hesitate before we decide in the same way

again. But all this does not alter the fact that
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Macaulay took the only sound and possible

course open to him on the question which had

arisen—a question which was larger 'than the

mere settling of the future medium of expres-

sion, deeper than the dispute dividing the

Committee. The strength of his position lay

in the fact that he could look beyond the petti-

ness of the immediate issue, and gauge accu-

rately the aspiration and demand which had

expressed themselves in the march of events

culminating in the foundation of the Hindu

College. The question, which he was called

upon to decide and which alone we should

consider here, was not whether it was right or

wrong to introduce English education, but

whf'thcr it was proper to admit or refuse to

admit to Western culture the people of Bengal,'

when they asked for it and when their politi-

cal history brought them within the gates.

'We are withholding from them*, Macaulay

wrote, 'the learning for which they are craving;

we arc forcing upon them the mock learning

which they nauseate.' That this was, despite

its exaggeration, essentially true is proved by

the vigorous demand made for English educa-

tion which led to the establishment of the

Hindu College and the schools which fed it;

it is also proved by the opposition of Ram-
niohun Ray and others to the multiplying of

Sanskrit Colleges. The tide had set in

strongly’, remarks Trevelyan, 'in favour of

English education, and when the Committee

declared itself on the same side, the public

support they received rather went beyond than

fell short of what was required.' The eager-

ness for English education is also borne out by

the number of books sold by the School Book
Society. Between January 1834 and December

1835, they sold over thirty-one thousand five

hundred copies of English books, while the

number of Sanskrit and Atabic books sold by

them amounted only to fifty-two!

The demand was so great indeed that it

seems quite possible that English education

would have come even independently of

Macaulay's Minute, perhaps more slowly and

perhaps in a dtffercnt garb, as it has done in

some other eastern countries; but it would have

come. To Macaulay belongs the credit of not

mistaking the tendencies when they were apt

to be obscured by the reactionary oppositions

which dictated partially the previous cautious

policy of Government; to him also belongs the

credit of hastening and strengthening the

movement by bringing the support of the State

to its aid. Possibly, Western culture has not

proved an unmixed blessing; there is a tendency

to minimize or resent this 'foreign intrusion';

but under the circumstances and in the environ-

ment such as they were, no other decision

would perhaps have been more suitable. The
advent of the English as rulers of Bengal meant

the advent of English ideas; it was inevitable

that these ideas should gcTiuinate and take root

in tlie surrounding soil; they belong to the spirit

of the time. When necessity brought the East

and the West side by side, it would be idle to

quote Kipling's dictum of the unchanging East

and assert ourselves independent of all contact

or influence of Western ideas.

PROGRESS OR RETROGRESSION?
/

By Danton G. Qbeyesekere

Many of the ancients thought life went in

cycles. Like the regular waxing and waning of

the moon, the recurring annual seasons, or the

incoming and outgoing tide in an unchanging

sea; even so there were cycles in the life of the

world in which history repeated itself in many
respects. But there were a few even in the

early ages who thought that though life moved
in cycles like a point on the rim of a wheel

about its hub, yet the hub of the wheel did
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move in a direction which it was difficult to

ascertain. The Judaeo-Christian conception

of history was of creation moving towards a

Messianic age.

When the modern scientific age gathered

strength aftcr^ the period of Copernicus and

GallTeo, the idea of progress sprang forth again.

The mechanical inventions resulting from

applied science produced the industrial revolu-

tion which reinforced this idea of progress. Men
then felt that progress could be even roughly

measurecl statistically. For instance the speed

of human travel can be measured; the higher

the speed, the - greater the progress. The

macliines devised by man, such as motor

vehicles and aeroplanes, permitted much faster

speeds than were possible merely on foot or

by old cliariots on wheels. The new athletic

records also showed human improvement. The

French Revolution and later Russian Revolu-

tion were produced by persons in the name of

Progress and Reason. TIh' pliilosophies of

Comte, Hegel, and (diaries Darwin helped

further to strengthen a belief in progress. How
can it be really judged whether the develop-

ment is progress or retrogression? What
criteria should be considered in deciding this

question?

In biology, evolution is declared to be pro-

gressive when typ('s arc produced which have

more control over and greater independence of

the environment. According to Herbert

Spencer, 'the law of ail progress is the same,

the evolution of the simple into the complex

by successive differentiations.' Lloyd Morgan

has ^suggested that the hierarchy of levels might

be the following:—atom, molecule, colloidal

unit, cell, multicellular organism, and society

of organisms. But the history of life has

shown examples that such a course leads not

only to progress but sometimes also to retro-

gression and decay. The dinosaurs, the mighty

rulers of the Saurian age, have vanished with-

out any progeny; whereas the simpler

microbes survive and prosper. This means

adopting survival as the ultimate criterion of

judging progress. But survival may have

been achieved in various ways; by a reduc-

tion of needs or by greater fitness to satisfy

them, by the extermination of others, or by

co-operation with them, by parasitism or by

friendly symbiosis. Therefore mere survival

provides no adequate criterion. The quality

of life must be considered, and this involves

an independent scale of values. According to

T. H. Huxley no ethics of evolution can be

deduced from the facts of evolution. Nature

is the realm of might being right; it is red in

tooth and claw and appears to be amoral in

the species lower than man.

Morality appears to exist in the moral

world of man. But

‘it is an unprovnl assumption Ihit doininati'

n

0^4:110 planet by our own spcicies is il^''arable W
ha\^e devastated the }o\'eliness of Uk* \\(-rld, ('\teT-

niinated some species more l-eautiful and les''

viciou'? than oursfivi’s, <*nsla\ed thf re- 1 d aiiima]

creation, and treated our distant cousins in fur

and feathers so badly that bey<'ntl doubt-, if they
weic aiile to lorniulati' a religion, they would de-

pict the Devil in human lonn
’

Physical progress in mankind is not apparent,

the Cro-Magnon man being not inferior to

modern man physically; but wheUier moral

progn^ss has been made during this period is a

difficult question. Man's inhumanity to man
even in the present century has been manifestcrl

over wide areas. The vile atrocities perpetrated

on primitive peoples in parts of Africa and of

South America to get profits from rubber, the

outrages committed on the Chinese after the

Boxer rebellion, the subtle use of fear and

modern science to extort false confessions and

to soften political opposition arc well known

and need no mention in detail to show the

inhuman treatment of both primitive and

civilized peoples by so-railed civilized nations.

The dominant power in human behaviour

belongs not to the intellect but to instincts

and emotions. The intellect appears to be the

servant and not the master of the passions.

Our deeper mental habits founded on millions

of years of evolution provide great inertial

resistance to the relatively recent efforts at

critical reflection.

‘If the teachings of the psychology of the un-
conscious is accepted, as in essentials it must be,
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it would lollow that Iht* oducaiional systems so far

developed have hardly begun lo tackh' the lorces

that stand in the way of oiiioiml hehavioui. War
and other forms ot gu'ut' conllict m^ity nut be

directly caused by such iini i 'Useious diivcs but they

are certainly tnado ca-ier ):)y them and in turn
cncouiage them.’

Among the human instincts, the egoistic or

self-regarding are more powerful than the

social or other-regarding. I3ut the altruistic

tendencies are reinforced by the greater com-

mand which iiilc'ihct gives man over his pas-

sions and the increasing insight into the needs

of others which it makes possible to persons

willing to use it. Thus subjective conditions

for progress are being provided even though

such conditions are somewhat uncertain.

The accumulated experience of mankinjl,

his w^ondcrful discoveries, and the deveJop-

ment of knowledge have given mankind greater

power over nature. He has devised tools;

cultivated soil; bred animals for domestic use;

advanced from food-gatherer to food-producer;

made greater use of wind, water, sunshine,

electricity, and other forms of energy at an

enormously accelerated rate in modern times,

the process becoming increasingly deliberate

and disciplined, i^iodern srienlific method with

its scienliiic system of checking deductive

thinking by careful observation and experi-

ment, distinguishing between subjective and

objective factors, has rendered definite progress

possible in the acquisition of scientific know-

ledge and power. But if moral progress has

not kept pace with such intellectual progress,

will the results not be as disastrous or danger-

ous as placing loaded revolvers in the hands of

irrc.sponsible young children at play? The

atom bomb is a symbol of modern man’s

scientific achievement, which if used irrespon-

sibly and irrationally in modern war may
destroy modern civilization.

The European talks of progress because by

the aid of a few scientific discoveries he has

established a society which has mistaken com-

fori for civilization,’ said Disraeli in the nine-

teenth century. The standard of living judged

by such material comforts may be high in

Europe and the U.S.A. Bjul their moral con-

dition should also be taken into consideration

when general progress is being judged. Man
does not live by bread alone. If the pattern

of life associated with such high material com-

forts includes considerable moral laxity, disinte-

gration of family life, high divorce rate, and

high incidence of criminal deliiiquency;*^ is

possible that the price paid for the enhanced

material comforts has b(^en too high resulting in

those nations heading for disaster. The Oriental

Mahatma Gandhi' pattern of life of simple living

(spurning excessive material comforts) with its

emphasis on spiritual hcalih, prayer, and right

relationship with one’s family, fellow-beings,

and God may be on the whole more progressive

and durable. The Hindu and Chinese civiliza-

tions have lasted much longer than Western

civilization. If live T.S.A. Senate report in the

year 1955 on Juvenile Delinquency, the high

divorce rate in Sweden., and the much publi-

cized barn-yard morals of Hollywood or crime

in Chicago reveal integral features of Western

nraterialism; the Orient should beware of

measures that may bring such features into

the Oriental patterns of life. The introduction

of measures to enhance the economic produc-

tive power of each individual by better educa-

tion and utilization of capital should not be

offset by a fall in spiritual values or spiritual

and jfntellectiial anarchy from the corrupting

effects of modern materialism. However, the

climbing instinct of humanity, man’s divine

discontent with things as they are, and his

ambition to make progress and to leave the

world better for himself and his progeny arc

real factors giving cau.se for hope that ultimately

the good will prevail in ethics and truth will

prevail in science. A cynic, however, may
consider such hope to be mere wishful think-

ing in the modem setting where Western

supremacy in scientific power has erected a

scaffolding or crucible on a world scale for all

cultures to interact nolens volcns.

The ethical teachings of the great world-

roiigions have made contributions to moral

progress. They have all discovered the golden

rule of doing unto others as you would that they
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do unto you, and recognize the intrinsic value

oikvirtuous conduct, universal kindliness, and

love. They emphasize personal salvation.

In modern complex societies th<' simple

principles of love and truth are difficult to

apply in practice. The interests of social

orefEr may conflict with that of benevolence.

The demands of the modern state or other

social groups may conflict with one another

and with one’s duties to himself and his

family and his God. However, there is

growing a deeper knowledge of human rela-

tions, the needs of personality and of social

order, which may render possible more satis-

factory solutions of these difficult problems.

Morris Ginsberg is of the opinion that we
know of no general law of progress. But he

thinks there are trends which are progressive

as judged by ethicar criteria.

'As our knowledge of and senhitivcne^ s towards
human needs grow and grcaU'i* control is achieved
over the conditions of development, the of

rights and duties must on any tlieory of human
jirogress undergo change. Tlicie will thus in all

prohahility never be a universal! code of moraTs.
though the history of moral development suggests
tlie f)os^'.ibility of agreement on vhat may be c.alled

a minimum code, of the kind now trying to find

legal expre.-^fiun in a list of human rights.’

His case for progress assumes that a rational

ethic can be found. Such an ethic he means to

be one

'based on a knowledge, of human needs and
IX)tentialities and of the principles of justice, that

is, the principles designed to exclude arbitrary

power and to secure an equitable distribution of

the conditions of well-being. : . . The moral neutra-

lity of the sciimccs leaves the path open to progress

or regress. The choice is ours. It remains that
if knowledge is not a sufficient, it is a necessary,

condition of progress. It can give no assuraiiLC (if

ultimate success, but it can point to the possibili-

ties op(m to men and thus help to pnwide the will

with the opportunity to choose among them.
Knowledge offers no apocalyptic visions, but it can

do something to help man to make his own history

before the end is reached.’

The late Dean W. R. Inge considered that

from the main facts of cosmic evolution, if time

and space were infinite, worlds must be born

and die innumerable times. Of progress in

such a system taken as a whole there cannot

be a trace. The theory of a single purpose in

the universe seemed to him untenable; for

such a purpose, being infinite, could never have

been conceived; and if conceived, could never

be accomplished. He felt there could not be

much doubt about the fate of our planet.

Man and all his achievements will one day be

obliterated like a child’s sand-castle when the

next tide came in. The racial life of our

species was a brief episode in the brief life of

the planet; and what is called civilization or

culture was a briefer episode in the life of our

race. Though there was no single purpose in

an infinite universe, yet there may be an

infinite number of finite purposes, within each

of which some Divine thougnt may be working

itself out, bringing some life or scries of lives,

some nation or race or species to that perfec-

*ti<5n which is natural to it. Spiritual progress

must be within a Reality which is not itself

progressing. He thought our ultimate aim

would be to live in the knowledge and enjoy-

ment of the absolute values—Truth, Goodness

and Beauty. There must be advance in our

apprehension of the ideal which can never be

fully realized.

'Thou shalt not kill’ may be an excellent

ideal in keeping \vit!i absolute Goodness. But

in this imperfect w'orld the man who wishes to

live is obliged to kill wittingly or uwittingly.

When he drinks water, a number of micro-

organisms and germs in it .go to their death.

Even a vegetarian ih obliged to kill many
plants which he eats. The non-vegetarians

kill animals too for food. But as the ideal is

accepted, men consider it a sin to take life

away unless it is quite necessary for a very

good purpose. Thus in actual life even the

good life of a good man is a compromise

between various laudable ideals.

Sociology is still a very young science

The laws of social development, including

those of progress, remain yet to be discovered.

The laws of sociology have not yet reached the

stage of acceptance accorded to the well-

known laws of physical science. In the

present circumstances therefore only in a small

range of finite purposes can there be general

agreement that them has been progress. Over
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a wide range, progress of one group may be success and by failure. The destiny of man

offset by retrogression of another^ group, is a matter of faith for some and of specuH-

Mankind has been disillusioned both by tion for others.

THE PROBLEM OF THE INTEGRALITY AND
ATTRIBUTES OF THE BRAHMAN

By Dr. P.

Professor J. N. Chubb, who has become a

follower of Sri Aurobindo, has, in the last

Proceedings of the Indian Philosophical Con-

gress (Ceylon, 1954), criticized my vindica-

tion of Sankara's position, and some follow^s

of the Advaita have asked me whether Sanka-

ra 's position is really untenable. Like the

Taj Mahal in architecture, Sankara's Advaita

in philosophy is one of the wonders of the

world. And from the side of logic, the more

I think the more I feel that he cannot be

refuted. Had Prof. Chubb asked me how I

would reconcile Sankara's position with the

growing interest we are taking in the world

of man and the affirmative attitude we are

adopting to it in accepting industrial, techno-

logical, and social progress and working se-

riously and even feverishly for it through

our five-year plans, I would have replied that

the reconciliation is necessary, that a change

in the philosophical perspective is needed for

the purpose, and that a philosophical answer

cannot be given off-hand but only after a good

amount of philosophical reconstruction. But

instead. Prof. Chubb raised the old contro-

versy about the nirguna (without attributes)

versus saguna (with attributes) Brahman,

contending that thought can have a place in

the Absolute.

Now, because I think that Sankara's

position is irrefutable, I should not be under-

stood as having no regard for Sri Aurobindo.

He is a great saint and a modern saint. Sri

Ramakrishna also was a great saint; but though

modem in his very liberal views, he belonged

to the orthodox tradition and had the highest

T. Raju

respect for the dearyas (teachers) of our tradi-

tion. Swami Vivekananda also, though

modern, chose to belong to the orthodox

tradition of Sarikara, And Sankara among the

Vedantins is called the smdria, meaning that

he belongs to the pure Vedic tradition of iruli

and smrti. There are .
some among the

avowed followers of Ramanuja who say and

therefore admit that the way to salvation shown

by Sankara is the highest but practically

beyond the reach of the ordinary man, who

can more easily follow the ways shown by

Ramanuja and the other Vedantins.

It is interesting to note that both Sri Rama-

krishna and Sri Aurobindo used some ^dkia-

sddhana (practices according to the Sakti cult),

each in his own way. ftaivism and even

Vaisnavism, and later on even Buddhism and

Jainism, developed some idktasddhana.

Sankara himself is the reputed author of two

important Mkta works, Saundaryalahari and

Prapancasdratantra, • Sdkta philosophy, parti-

cularly that which is associated with Saivism,

with which Sankara himself seems to be con-

nected, is realistic regarding the world.

Maya occupies an important place in that

philosophy, but is real, not neither real nor

unreal. It may interest some to know that

Abhinavagupta, the greatest of the exponents

of Kashmir Saivism, which was particularly

influenced by Sankara's Advaita and was re-

vived in Kashmir after his visit and the

consequent defeat of the Buddhists in contro-

versy, argues hard in epistemology in favour

of the reality of the illusory object in illusion

and also of the world, but in the end gives in,
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saying that he has no objection to accepting

(m%vacaniyatd (inexpressibility), because the

non-duality of the ultimate (Siva plus Sakti)

will not be impaired by the acceptance. Again,

Mktasddhana consists in the gradual trans-

formation of
^
the individual into the Universal

Spftit, which is really the integral unity of

spirit and matter. The essence of the Advaita

sddhana (practices) or jndnamdrga (approach

through philosophic discrimination) lies in

elevating the conscious being of the individual

—or jndnakald or kdla if I am permitted to

use these terms—to the level of the conscious

being of the Universal Spirit; and the essence

of the ^aktasadhana, which Sankara would
reject in his orthodox writings, lies in elevating

the bliss {dnanda) being of the individual

—

kdmakald—to the same universal level. It has
again to be noted .that bliss is not passive

pleasure, but the intense joy of creative energy,

the bliss of the unitary causal force lying at

the root of our being, which is like the dynamic
atomic energy, and can split itself up into the

multiplicity of the subject and the object.

Both dnanda and cit {jiidna) are aspects or in-

herent attributes [svarupa-laksnas) of the

Brahman, Because all the three, sat, cit, and
dnanda, constitute the being of the Brahman,
one may catch and hold on to any in order

to reach the Brahman.

I have not seen any Advaita work that re-

conciled the philosophies of the two sddhanas;
for one implies that the world is anirvacamya
and the other that it is real. A story is cur-

rent that once Sankara fell ill and became
thirsty. He felt so weak that he could not
walk to a river near by for drinking water.

Then he composed Saundaryalahari in praise

of Sakti or Energy manifest in the world so
that his physical body could get the strength

to walk. Whether this story is true or not, it

shows that for practice the Advaitin regards
the world as real.^ Now, the transformation

1 If one succeeds in showing that practice is an
essential part of theory, then one can succeed in
showing that for theoretical purposes also the
world is real.

of the individual through idktasddhana is not

a mere receptive knowledge process leading to

recognition {pratyabhijnd) of his original in-

finite nature, but a real practical process of

becoming one with the Sakti of the Brahman
in order to have the same recognition. An-

anda is creative power; all created things come

out of it and into it they enter. It is to the

dnanda tradition that many forms of Saktism

belong. But creation and destruction are two

aspects of the world process. So Sakti is des-

tructive energy also. Hence the Sakti cult be-

came the heroic cult, vtrasddhana, also. Pro-

perly interpreted, it is the transformation of

the individual's energy into the energy of the

Universal Spirit and the final identification of

*t&p two. Indeed, this tradition has been ab-

used and corrupted, often looked down upon
for that reason, and discouraged by the ortho-

dox. However, Sri Aurobindo not only in his

sddhana but also in his philosophy seems to

belong to this tradition.

Being a modern, Sri Aurobindo is acqua-

inted with the scientific doctrine of evolution

and with the philosophical doctrine of the

Supreme. According to the doctrine of evolu-

tion, higher and higher forms of being evolve

out of the lower and lower, and all are equal-

ly real. And Sri Aurobindo identifies the

Supreme with a mind-energy which is cosmic

in its universality and with which the finite

mind can become one. It is easy to incor-

porate these theories into the realistic Sakla

Advaita. They accord with the nature of its

sddhana also. This is how I understood

Sri Aurobindo and how I align him with our

ancient philosophical tradition.

The importance of the above introduction

is that, even according to Sankara, the world

cannot be other than the Brahman, Ananda
is an essential aspect, a svarupa-laksana, of

the Brahman; and if dnanda contains the dy-
namic force, Sakti, then Sakti forms a sva-

tUrpa-laksana, Then why does Sankara say
that Maya is not real? After all, Maya
is the Sakti. What Sankara and his fol-

lowers contend is that Sakti has no reali-
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ty separate from that of the Brahman; so

much is implied in the idea of svarupa-laksana.

The svarupa of an object has no ^different

reality from its satid (being) or we may say,

svabhdva (nature). If Sakti itself has no

separate reality from that of the Brahman,

then the forms which Sakti takes will a fortiori

have no separate reality of their own. All that

Sankara means is that, if the Brahman has its

sattd and the world also has its sattd, then

there will be two sals (being)—which con-

flicts with the Upanisads.

With so much of introduction—let me hope

that my understanding of Sri Aurobindo is not

incorrect— , we may come to Dr. Chubb's cri-

ticisms. His contention is that the Brahman
0

or the Absolute is saguna, but Sankara main-

tained that it is nirguna. This controversy is

as old as the Advaita, and so not new to it,

except for the fact that Dr. Chubb introduces

some conceptions of modern logic and philo-

sophy.

Before examining these distinctions, we
may point out straightaway that attributes

which are consubstantiaP with the Brahman
or svarupa-laksanas are accepted by the Ad-

vaitins. So wiiat Dr. Chubb calls attributes

‘objectively present in the substance as a poise

of its being' are accepted as the attributes of

the Brahman. If this is all, Sri Aurobindo's

position does not contain anything new. But

I do not like comparing them to the attributes

of Spinoza's Substance. In this case, when
we know any one attribute, we may not know
the other. In a theoretical judgement, we may
say, ‘The Substance has mind, matter, and

an infinite number of other attributes.*^ But
when we cognize them existentially, that is,

when we cognize their existence as in percep-

tion, if we cognize mind, we do not cognize

matter, and vice versa. Let us not forget that

it is we, finite beings, who are making these

2 'Consubstantiar is, I should say, an interpre-

tation of *svariipa* in 'svarupalaksana'

,

not a

translation.

^ Proceedings of the Indian Philosophical Con-

gress, 71, 1954.

judgements, but not the Brahman. The pre-

dicate may be a predicate of the Infinite; hiTt

the Infinite has an infinite number of them.

When we use only one of them, we do make

a selection; and for our thought, in each pre-

dicate the others are not transparently existent.

If the predicates are consub.stahtial with^’^he

subject, then eacli predicate must be consub-

stantial with the other predicates and when we

perceive or experience one predicate we must

perceive or experience other predicates also,

just as when we perceive the colour of the rose

we perceive its extension also. But in the case

of the Infinite, our thought does not and can-

not think of all the other predicates when it

thinks of one predicate. I do not therefore

think that Dr. Chubb can be right in saying,

‘Judgment, as I have shown, does not imply

selection or negation when it aflirms a predi-

cate of the Infinite'.'^ For instance, the col-

our of the rose before me is inseparable from

its extension and from its sweet smell. But

stifi when I think of them, my thought of the

colour is not the same as my thought of its

extension, because colour is not the same as

extension. Though in perception I cannot

separate colour from extension, in thought I

can; because perception, as immediate, is

closer to integral experience. And just as in

perception this separation is not possible, in

integral experience it must be much less pos-

sible. If possible, it will not be integral ex-

perience at all. And where there is no pos-

sibility of this separation, there is no possibi-

lity of thought at all.

We may therefore say that when through

one attribute other attributes also are cognized,

as in the case of sacciddnanda, not only is

selection not possible but also impossible.

This is the significance of calling sat, ext, and

dnanda by the name svarupa-laksana. Of the

three when one is cognized, the others also

are necessarily cognized, not certainly at the

human level but at the level of the Brahman.

If integrality has any meaning in experience,

I think, it should mean that, if any of its as-

pects is experienced, the other aspects also

^ op. cit.



37195(5
' PROBLEM OF INTEGRALITY & ATTRIBUTES OF THE BRAHMAN

Should be experienced at the same time. So

it is not enough, as Dr. Chubb seems to think,

that the attribution of one predicate should

not prevent the attribution of another tor any

entity to be infinite : the experience of one

predicate should bring in the experience of

oth#r predicatbs also.

Further, 1 do not understand what

Dr. Chubb has in mind when he speaks of

the Infinite. He writes: ‘Our acceptance of

the infinite is not the result of rational con-

siderations: it is immediate and unconditional

and therefore supra-rational.'^ After reading

this, I would expect him to say that thought

or reason cannot reach th(‘ Infinite and there-

fore there could be no question of predication

at tlie level of the Infinite. But it is supris-

ing to find that, though the Infinite is beyond

thought, thought can still make judgements

about it and predicate qualities to it. I would

then-fore ask wliy this so-called Infinite is call-

ed Infinite at all and also what exactly

Dr. Chubb means by thought or at least whV,t

its characteristic function is. I shall not presj

the first question as I know that Dr. Chubb
is liaving in mind the Brahman. But I have

to piess the second, because thought is said to

reach something which Dr. Chubb admits to

be beyond thought. I do not get an answer.

Now, the point is this: If within integral

experience—wi* are ^peaking of ideal experi-

ence which we are not having—experience of

one attribute necessarily leads to experience

of the others involved in that integrality, tlien

that integraiit}/ cannot be same as thought;

and the so-called attributes arc not really at-

tributes predicated of a subject but belong to

the substance of the subject itself. Sankara

and the later Advaitins did not approach the

problem in the same way as the Hegelians.

But if they have to, they will say this and

defend that the Brahman is nirguna, only be-

cause there cannot be any distinction, at that

level of integrality, between the guna (attri-

bute) and the gunin (substance), dharma and

the dharmin. But Dr. Chubb, following Sri

Aurobindo, contends that, provided the gunas

• Ibid., p. 63.

are like the attributes of Spinoza’s Substance,

they can be predicated of the Infinite. But

1 have St) far shown that if the Infinite is to

be an integral experience,—which it is for

both Saiikara and Sri Aurobindo—Dr. Chubb’s

defence of Sri Aurobindo falls, only because

the cognitive experience of one attribute does

not necessarily led to the the cognitive experi

ence of the other attributes; and if it does,

there will be no distinction between subject

and predicate, because predicate passes into

the subject and the subject into tire predicate.

Let me say in my own words what the

Upanisadic Infinite {anania) is in terms of

modern Western philosophy, which of course

Sankara could not have given. A mathema-

tic^kl infinite is a kind of quantitative infinite

defined as that in which the whole is equal

to a proper part of it‘=elf. A logical infinite

I shall define as that in which the subject

passes into the predicate and the predicate in-

to the subject. An epistemological infinite is

that in which the subject passes into the object

and the object into the subject. I am giving

these definitions without much discussion and

explanation. They may be traced to the

Upanisadic statements like tailvamasi, aham-

brahmdsmi, and ayamutmd Brahma, etc.; but

the Vedantins did not give clear definitions

as w'e do; and I give these definitions from

the side of Western philosophy, in terms of

which we are now trying to understand and

reinterpret the Indian. Now, thought lasts so

long as P in *S is P’ does not become equal

to S, and S does not become equ^l to P. But

where there is equality, the distinction between

S and P, subject and predicate, substance and

attribute, disappears. And when the distinc-

tion disappears, there is no thought, conse-

quently no predicate, and no attribute. Of

course, no subject also as distinct from the

predicate, and no substance as distinct from

the attribute. Only the integrality of the sub-

ject and the predicate and of the substance

and attribute remains. Then the Infinite must

be nirguna. So the conclusion is this; either

there is no attribute at the level of the Infinite
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or the Infinite has ceased to be an infinite by
ceasing to be integral experience.

I do not think much is gained by distin-

guishing between distincts, contraries, and

contradictories in this connection. When dis-

tincts themselves do not hold in the integrality

of the Infinite, it is unnecessary for me to

prove that contraries and contradictories can-

not be found there. Even distincts cannot

hold, because the predicate is consubstantial

with the subject, whereas in a red rose the

'red' is not consubstantial with the 'rose', for

which reason we draw a distinction between

'red' and 'rose*. If I am to accept Sri Auro-

bindo*s position, I would rather have 'poise of

the Absolute* in a metaphysical sense than

'attribute of the Absolute* and would not

troduce logic at all at that level. In fact,

I prefer not having even 'poise of the Abso-
lute*; for if 1 have it, I have to have also

'the Absolute has no poise*, as the I^avasya

Upanisad says, iadejati (it vibrates) and
tannaijati (it vibrates not); which means that

we should not use any attributes, as other-

wise we have to use the contradictory attri-

butes also. But Dr. Chubb introduces logi-

cal distinctions, and says that I have either

to reject that thought makes selections in the

Absolute and so has no place in the Absolute

or be open to the charge of contradiction. 1

do not reject that thought has no place in the

Absolute, because it is the nature of thought

to make selections. But I do not understand

the contradiction to which I shall then be ex-

posed. On the contrary, to say that the Ab-
solute is supra-rational and yet thought exists

in the Absolute seems to me to be self-con-

tradictory. I do not also see how 'affirming

a predicate absolutely* makes any difference

to the point under discussion. I have already

said that a conception like that of Spinoza*s

attributes cannot help us. Next 'negation

implies difference* and 'difference implies nega-

tion' are true, not because the second proposi-

tion is obtained by simply converting the first

proposition, but because facts are such. The
mutual implication is due to the logic of facts,

not the logic of formal propositions. It is be-

cause of the logic of facts that some logician

maintain that difference is a form of negation.

'Smell and colour are different', and ‘Smell

is not colour* are said to convey the same

meaning. Dr. Chubb seems to think that

negation exists only where opposition is found,

and that opposition is either contrariety,* or

contradiction. This raises a very complicated

question, into which I cannot enter here.

But this much can be said that negation exists

even where, given the falsity or truth of one

predicate, the truth or falsity of another does

not follow, as for instance, in sub-contrary

opposition, in which both the terms can be

true. All that can be said about them is that

they are compatible and nothing more; and

yet one cannot be the other. Leaving aside

this question of opposition, ‘smell is not colour'

is a negation and also difference, only because

both smell and colour can be had by the same

object. Again, Dr. Chubb has his own defi-

nition of absolute opposition: ‘An absolute

opposition between the two would mean that

t)ie presence of one quality anywhere in the

universe would be sufficient to exclude the

other from the universe.*® Green and red,

we think, are absolutely opposed, because if

an object is red, it cannot be green; yet red

and green are found at different places in the

world. They are opposed in the universe of

colour, not in the universe of smell. Even
perfect opposition, namely, contradiction, must

comprise the universe, for the opposition here

exhausts the universe. ‘irr-A + A*; to express

the same in other words, ‘Everything in the

universe is either A or not-A. But we should

not forget that even then nothing in the uni-

verse can be both A and not-A. Now, to

say that the universe contains both A and

not-A, which is equivalent to 'i = (A + A) or

(A or A)*, is one thing; and to say 'i—A and

i==rA' or 'The Universe is A and the universe

is not-A' is another. The former is right; the

latter is definitely fallacious.

Dr. Chubb seems to think that attributes

or gunas which are not opposed can be found

in the Infinite. But his conception of oppo-

• Ihid.f p. 67.
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sition is that, if one attribute is found any-

\t^htr?^in the universe, then its opposite should

not be found anywhere at all. Then his con-

ception of absolute opposition does not cover

even contradiction, because both the terras of

contradictory opposition are to be found in

the^universe and together make up the uni-

--verse, according to the latest theories of

modern logic. Then does Dr, Chubb mean
that^contradicibry predicates can be assigned

to the Tnfrhite? I wonder whether he does.

Of course, the I^avdsya Upanisad did. But

then it means that the principle of contradic-

tion, which is the essential principle of thought,

is not applicable to the Infinite; ergo thought

is not to be found in the Infinite. Supra-

rationality docs not mean that the principle

of contradiction can be violated, but that

rationality is lranscend(‘d and that it is mean-
ingless to apply the principle of contradiction.

The IMvdsya Upanisad has to be properly re-

interpreted.

Take another assertion : Tf any predical?)^

is offered to the Infinite, for its acceptance, it*

must be offered unconditionally, and not with

tlie proviso that the submission of this pred-

cato entails the withholding of some other pre-

dicate'. But the contradictory of every pre-

dicate offered to the Infinite is also a predicate;

should the latter also be offered? Is there any
predicate, except a kevaldnvayi/ the affirma-

tion of which does not imply the denial of its

contradictory? But a kevaldnvayi is not ap-

plicable to the Absolute, unless its cognition

means the cognition of other kevaldnvayls dso.

In existential logic, which is that of the

Advaita, affirmation does not imply negation,

not merely at the level of the Infinite but

also at that of the finite. This is a complicat-

ed question, which I cannot explain here.* So

^ e.g., 'nameable'. But 'non-nameable’ is also

a name, and so that object that is non-nanieable
becomes nameable.

* See my article, ‘The Principle of Four-cornered
Negation in Indian Philosophy', previously referred

to, and 'Negative Judgment in Relation to Reality',

Proceedings of the Indian Philosophical Congress,

1939- 'The Reality of Negation', The Philosophic

Qed Review, 1941, and my Thought and Reality.

the existential experience of the Infinite, be-

cause it is positive, does not imply negation.

Besides, one very curious argument of

Dr. Chubb may be noted: 'Besides, what

are we to do with the differences and rela-

tions, since they are there? They are either

contained in the Real or not; if as Professor

Raju thinks they are not, then the Real

negates difference and relations and this must

lead to the conclusion that negation is ulti-

mate.' My contention, in accordance with

Sankara's views and as I have so far pointed

out, is that differences and relations are not

there. Next, regarding negation being ulti-

mate, this kind of argument is invalid. And
it is not a new kind of argument against the

Ad^taita; the Dvaitins and the Visistddvaitins

advanced a similar one long ago. Now,
Dr. Chubb could have put a similar question

against his Infinite; Is the Infinite finite or

not? If it is, it cannot be infinite; if it is not,

it is other than the finite, which means that

there are to objects, the finite and the infinite;

and if there are two objects, then neither can

be infinite, because each limits the other. Or
again, does the Real negate the unreal or not?

If it does, unreality is an other to Reality and

so limits it and makes it finite; if it docs not,

then Reality includes unreality or is even the

same as unreality, which is absurd. Further,

as Reality negates unreahty, negation becomes

eternally ultimate. The fallacy of such argu-

ments was exposed by the polemical works
of the Advaita. It is exposed by the modern
logicians also, which is too tecfinical to be

discussed in a paper like this one.

Let me again say that I should not be un-

derstood as disrespectful of the sagunatvavddins.

like Aurobindo and the earlier dedryas. But
at the point when we introduce mystic experi-

ence, it is safe not to bring in logic. And
when logic admits failure, it is safe to say that

thought ends there, after having reached its

highest. The admission of course should not

mean that experience also ends there. That
Hegel's* logic of reason, as opposed to that of

understanding, could grasp the Infinite is a

fiction, because no human reason can identify
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itself completely with the Universal Reason

or the Logos, and Hegel could accomplish all

that he could only by surreptitiously refer-

ring to experience and all the accumulated em-

pirical knowledge available at that time. So

far, the position of the Advaita, namely, that

the Brahman is an integral unity of sat, cit,

and dnanda, that the three are svarupa-lak-

sums, and that the integrality of the three is

beyond thought, is the safest exposition of the

Brahman I can think of. Even if Maya is

treated as real, as some philosophies

Kashmir Saivism, want to do, the integrality

of the Brahman can be preserved only if it

is accepted that thought cannot exist in the

Absolute and that there can be no form of

judgement in it. If integrality of expefirnce

is to be preserved, then thought has to be

transcended; if thought is not to be trans-

cended, then integrality has to be sacrificed.

ATTRIBUTES OF GOD^
By SlVARAMAMURTl

The Lord is conceived as the Absolute

—

nirguna, devoid of qualities and distinguishing

marks, to be realized only by anubhava or

irAnor experience. Even when some qualities

arc attributed to Him, He is considered the

abode of kalydnagtinas or desirable noble

qualities. A concept of God excepting in some

tangible form becomes very difficult for the

bhakta or devotee. Therefore the immanent

Supreme Being transforms Himself into forms

for the bestowal of anugraha (grace) on bhaktas.

Even the highest Advaitin like Madhusudana

Sarasvati cannot but think in terms of the

beaming face of child Ktsna in spite of all his

flights of monistic thought,

Vamii-vibhusitakardn-navaniraddbhdt

Pitambarddarunabimbaphaladharosihat

Purnendu-sundara-mukhadaravinda-netmi

Kfsndt-param kimapi tattvamaham na jane.

(I do not know of any truth higher than

Kmna whose hands are adorned with the flute,

whose complexion is like that of a newly formed

rain-cloud, who is attired in a yellow garment

whose lips are red like the ripe bimba fruit,

whose face is beautiful like the full moon, and

whose eyes are lovely like the lotus-petals.)

But when God is conceived in sarupa

fashion, i.e. with a form there are different

aspects of Him chosen and described by a dis-

tinguishing nomenclsttnr^ so that the devotee

could concentrate on each form according to

his mental approach.

Embodiment of karund—Visdpaharana:

The great Nllakantha Diksita in his prayer to

Devi clearly points out that without the grace

hi God it is difficult to be freed from the
i

^

disgusting cycle of births and^ deaths. Viewed

strictly according to strict standards of judge-

ment probably everyone would be found

wanting and it is only the karund or mercy of

the Lord that is the great hope for emancipation

from all sin and attainment of the highest

bliss. It is this aspect of God as the very

embodiment of karund which is more pro-

nouncedly seen in the Visdpaharana form of

Siva. In his Nllakanthavijayacampu, Nila-

kantha Diksita gives a graphic picture of how
there were enough gods to quarrel over the

possession of precious objects like the Kaus-

tubha gem, Apsarasa?> or heavenly nymphs;

but not a single soul was left when the kdla-

kuta poison came up to paralyse the entire

universe, Wh(?n every god had fled in dismay

and the world was helpless with great fear

there came on the scene the Lord reassuring

everyone and ready to drink the pqison to save

the universe from devastation.

We are much beholden to the superintendents

of the Madras and the Indian Museums for kindly

supplying ns the photos for making blocks out of

them.
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hrsirxt kuiishihham apsaro^dnamapi pru-

. hrantavadi mithuh

Gh'vauali kali Vf{ na sanh hhuvan'' hhar i

thvah k(Valam

Xi^kr'inir f^araJc dni{( siiyagafir

^ira'uirasa cUmn X'> dcvuslam-

ci'a shtmali

.. - ydak(tn/k((V!}a\'(ii anipfi

many iiktc iHiidcns to hc'avt'ii.

air Miri\ ’ A' oil ('artli, who on tin nu*i(‘ >ii;lit

of tlir l\U(is/ lihiiK ^rm and dir b.ind ol m' 1(

tial ru'inpli^ slartrd (|iiarrrllin^ amon-j tlirm-

M‘l\(s! lUit wlirii Mir (d('adly) poi-on arov

I 1 ^'

i nfyyn^ht : I >•' [ntf hucn I

f>

\' I NP Ml \K AN \ d>KONVl ).

f In //(/f «•/<';; V. Wa /o/s

and die /^od', fled and tlir world wa^^ paralysed

dirir was (onK
)
onr fiod who .ip])rarrd witli

thr rrassiinn^ worrls, ‘Ih‘ not afraid*, Wliom

alonr wr adore.)

d his ( mbodiinent of ( ompassion, Who
<liank up du‘ (U adl\ poison lor sa\'ine th('

entire unnria' from iittc'r anmhilalion, is

brandlnlK' reparsridrd in sculpture in the

I’lyipa/iarana form of which the* most lo\-rly

njire'^entation is of tiir Pallava j^eiiod. This

bron/e rrprrM-nl.ition is a ^i^ieat ma-lc*T])ir( c-*

now pn sorvrd in the Madi<is Mnstaim ('Fi,i;. i ).

.•^iva Is shown seated holding tiie axe .ind

deri in Ins upper pair of

anils, a snake* m his lower Ic-ft

.md .1 (Up of jioison m hr- lower

iif^ht hand

1 U Ankf »I 1 ll'Mll w hc'ir the

tc'midr Is C'OIK (*ivr( 1 , 1 s a loft\'

mountain like Mrni or Mandaia

and rows of Deva- and l)in,i\'a^

lioldini^ \’ isuki .IK introduc'“d

foi simiirstini; a}}vi(i}tiathau(i

,

the whole ('Xpaiisc is c onc'eiv'rd

a> the* milky ocean usalt, the

c-ntiMUcr towel with four fac'es

ol ,i;i'^anti( si/e romposin^ its

to}> su^n,.^^ (In- t( >111 -Iri' I'd form

of .si\a reacl\ to swallow tlic'

poison whic'h sprang up alony

with other c'ox'eted objc'c'ts d In*

theme was sueh favouiitc' and

its appc'.d so L^K at that it was

conc‘c*i\'ed in a masterh’ fashion

m this luonumi'nt

/lliiikfai'atsala GiUt tid) mntdxsu:

As \'i ]palui}anu, uiiaskc'd the'

bold ( .mic' to sust.iin the' worlcl

from dc'wistation, out of His

own mercy and on His own
account. Will'll <i dc'Votec' m
dislKss seeks the* aid of (lOcl b\

m\’okini4 Him the' aid is imme-

diately ejvc'ii In the Dc'ity with

;^i\'at joy as He* is most .iflc'c -

tion.de* towards His dc'X’ote'es.

As j.;ive'n iii tin* Raniaxanu,
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Sakrdeva prapanniindm lavnsmlfi ca ydcatdm

A bhayam sarva-bliuichhyah dcidamyctadurutam

mama.

(I protection from all creatures to those

that but once seek fiiy n'fuge saving 'I am
tlhne'--this is iny vow.)

Of this the Lord always assun^ anyone

who consi(l(Ts himself one of the followers of

the Lord, absolntt'ly surremlers himself to

Him, and ])la(‘(*s all trust in His mcaciful pro-

tection. When tin* iniyhty ck'phant (iajendia,

fouiL^ht for fjuih' a toni; timi' with the that

h(dd Inm fast in the pond for a number ol

years enr] hn.dlx’ in d(‘spair entreated tlu' Lonl

to h('lp him Vi^nu desccaided from heaven j^ost-

hr«ste to olh'r su( conr to tlu' devoti'd :‘ni^'H»^i.

If we uiKkastand this in the spirH of

an artliai'dda (euloi.^y) and int('rj)ret it, a-^

Sdyu}jci int(‘rpre's the A\'di(' line f^dvassah'u-

mdsala, (i.(‘. the co\\-> p('ifoimed a s.i('riti('e)

viz. to put an (‘mj)hasis f)ii the (‘ha'acy of sai'ri-

hct‘ and to (‘\horl nu'n h) perform i1, as tlu*

fruit would hv all Ihf' nvae tor ini“lliyv'nt

human bein.ns wli^'U e\'en auim ds eoidd bervtil

by it, w'e ('an se(' that the Lord when He wa-.

so benev(>lent to ('\eri an animal should be all

tha' more so io rm intelligent b iny lik(' a

human bein;^^ who j^lace^ his entire tru4 on

Him. This i;reat quality of love lor the

devott'e in fi(»d i. a iea-,'^iirin,^ factor to the*

devotee. Piobably Vi-^mi as th(' saviour of

(iajendra is the most strikini^ example of (iod’s

kariind or mercy for the devoU’e, and prob-

ably the best sculptural r(‘pres(‘ntation of

this aspc'C't of Vi^nu is from th(' laTf4;e ]'»an( 1 on

one of the sides of the 'empU' at Dco^arh,

belonf^nni^ to th(‘ (lupta pcTiod (Fic(. 2).

Diisiam^vaha— Tripiir>iri : God is not only

the very embodiincmt of mercy for the suffcT-

ing beings in this world and ies[)onds to th(‘

plaintive cry of the d<‘Vote(‘ but also aids the

innocent good, and punislu^s the wicked tor-

mentors. Th(T(‘ arc‘ many instance's of Asuras

who were a terror to mem and gods alike

and the Lord had to transform Hims*df into

.several forms for putting an end to their wicked

activity. Some of the avatdra^ or incarnations

of Visnu are for this spi'cilic purpose. SlcafW^T*

was born of Isiva on the prayer of the

the spc'cial purpose of killing Tarakasufa. But

probably there is no greater examph* of this

great cniality in (iod of the suppression of tlu'

umvorthy than isiva as Tripurantaka (thc‘^

destroyer of the Tripuras). Tlte c( mcept^^elf

is something bc'vond all compreh(‘nsion. Aivvg.

is the fighter. In tlu‘ w.nrior post* of dtulha^

(a shooting attitude with [hv right kneu^^ad-

vancc'd and the left f g rctm^Lr<lV,>^tan(ls

on his chariot which is th * earth, hn wht'ids

comptised of Sun and Mo'>n. the horst'> yoktal

to it being the Vedas, controlled by the

chariot(‘t‘r wlio is Brahma hin«M‘lf In the hand'

oi Siva is the might\’ bow Piirika ('omposc'd (T

the hug(‘ mountain l\h‘rn with \Msiiki as the*

bew string, the arrow being Vi^nu himself.

With tliK formidabh* <'(|mpm<‘nt siv.i is pn*-

-ented as the vi('1'»r nf thi’ Tripiiia^, the* Asuras.

who were a ni'n'C*. 1'^ tti-' world, d he Silpa

texts i(‘('ogni/e ^(wa-iad vaiieties of this form of

^\\\ and tlieia* aia* sevcial beautiful ivjn'esen-

ftations. Probably ^he mo^t Kmeokabh' in

-f'ulptun* is di(‘ one from the Kllon temple

(h'ig p. fhen* is no mon* magnifnent jiortr.o

val of th(' scc’nc* of the destmetion of tlu* 'Fri

})ur<is in painting th,ni that from the ('ho]a

mural in the Ihhadiwaia lem])l(' at Tanjon*.

In imdal the* most magnifua'iit figure is fr'om

Kilr'am that belongs to tlu* Pa Hava pi'riod.

N('xt to it in beaut\’ but ((fual to it in icono-

graphi(' importaru'e is the* mental image* of Tri-

purantaka from the* P)rhadTwai'a tenqrli' wath

one* of his f(*et resting on a dwarf. 'Flu' gia'at

paraph(‘rnalia of Trijiurantaka for tighting tin*

Tripuras has Ixum so renck'red in the* painting

in th'‘ Brhadiwara teinpk* that it is a wonder

of the paint(*r’s art. It is rend(‘i(‘d in a manner

to suggest that tlu* gn^at divine horde was

utterly supeadhious as tlu' v(‘ry knit brow of tlu'

three-cyc'd One who took tlu’ rnattcT easy in

a posture' of ease was enough to drivi' dismay

into the hc^arts of the enemy host v/hos(‘ fierce

fighting was one of dc'spair to which a tinge of

pathos is added by the tear-stained entrc'aties

of their womenfolk dissuading them from the

battle. But all this, Nilakantha Diksita
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\v()iild put it, is only as a matter of rontini' to

teach a l(‘Sson to the imptTtin(‘nt, eshential

quality lx‘in|^ tliat of immense j^oocKvill for 1lu‘

world and any feelings of angcu' being only

above the n(‘ck and not bt'low it, tlu' boundary

line being marked by the blue tinge on thr

throat.

(lan^'imhhah pansosanam smaramadaa hrdo

jaf^add'iliu i-

Tv'idvatn I'ii^rahaiuiisasani kalayalc kan/h:'i-

ditpuryrva yah
,

Antah saniatam'ihatc tu snuinnki/um janau-

m Itrakc

Sa SThhni muma diiivatam tadifurtf nntutjpi

U'lmn

S'/ 7 'e / k ar N‘a nia u jarl .

\

5

(That I.r)rd is my (lod and no other i^

even pronoinu ('d by nu' by name, the Lord

Who thinks of dispute and deslnution only

outwardly^ above the iK'ck as in instances hk(‘

bottling up the waters ot tlii' (iahg“i, the anni-

hilation of Iht* pri(l(^ of Cnpid and the burning

of the world (Tripura) and so forth, but is ever

and anon in llis heart always mindful of the

welfart* of tlu‘ (‘iitirt' nriiverst' to th(‘ last and

tiniest of the insects in it.)

Incomprchoisihli’ Linf^odhluu'a

:

(iod that

is immanent is also not supeisCTibed by any

contour of foim and naturallv formless, and in-

comprehensible. Lven the liighest dc'nizens of

heaven have failed to compnLend the Supnaiu*

Being, For illustrating this gn-al (juality of

(iod then* is a special icon known as IJhgod-

bhava. A flaming pillar is shown in the ceiitn*

adonaj on ('ither side* by F>rahni'l. and Visun

the highest gods of the trinity' barring Jsiva.

The pillar is shown flaming on all side's and at

its top is a sw'an flying and down b('low a boar

burrowing de(‘p. From the* flaming pillar is

shown issuing the standing jigurc* of Aiva wdth

one* of his hands in af)haya 01 protection ])osi‘.

Tlu' story go(*s that Bj-ahma and Visriu desired

to se(^ the top and the bottfun respt^ctively of a

flaming pillar of gigantic proportion which

arrested tlieir attention and rouse'd tluu'r curio-
t

sity." 'I'ht* one soared up in tlu* form •

swan and wa nt up and up to dizzy heig^^ts and

was still soaring while the latter in the form

f)f a boar bin lowed det'p into the earth and

W(‘nt down, down, down to unfathomable

dentils. The foriiu'r saw' a pt'tal of k^taki

flower falling and proceeding down, and b,'

cjiu'siioning how long and wlu'iu'i* it was on

that it kni'W' not the sevc'ral aeons it ha(‘

bt'cn falling sliu'e it slipjx(F--f.r^)m

of the Aivalihga, and Ihahma, who realiz-

ed tlu* impossibility of his task, T(*turru‘d

to tind that \'i:nu had also similarly'

givt'ii up his task; and as they' apj)roa-/

('lu'd the iLiming pillar :siva I'evealed him-

self as th(' .\linighty Bom within tlu* pillar.

Hi* ap}>i'e('iate(l VhAnu for ])lainl\' eonfl'^sing his

inability to go to the root of tin* flaming pillar

but scolded lhahpia foi uttering a falsi*hood

that he had reai hed tlu* top of the pillar just

on the word ol the kcfakl p(*tal whii'h had

d*’oj)ped from 1! This gT(*.it concept of the

^ru'ompn'hensible na ^uk* of (iod, diflii'ult for

even the gods to ('omprehend, is si'iilpturally

rejuesi'nted in this form of Isiva. 1 hi'n* are

s('\eral ime re])i(*s('ntations of this all over

India. A striking e.xampli* conu's from the

Kailasa templi* at Fllora. In almost ev(*iy

temple in South India ihi'ie is a ri*pi’esen-

tation of Lingodbhava at tlu* baik of thi*

main shrine: and just as (/an(*-ia, lirahma,

Vd-nu, and Durga ai(* constant faidors

in a delmite ord(*r all arourul the ('cntral

shrine in their r(*spectiv(' (ells, the form

of iahgodbhava has also its ])la('(' and that

is towards tin* back of the <x*ntral shrine,

d'his form is known and representt*d all over

till* larul and then* are fine e.xamples from

Orissa and Kajastlrin. Jn this Northern rt'pn*-

sentation, howev(*r, the pillar is an unusually

tall one and the ligures of Visrin and Brahma

are shown) on I'ither side bowing to this incom-

pr(*hensibl(* pillar against w'hich the figui'c of

Siva i^ not shown as in tlu* representations from

South. 'I'he swan suggesting F>,rahma is some-

times substituted, as in Orissan sculpturi's, by

tile s(juirrel, mi'aning thereby that it is just an
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^iitti'inpt of II scjuirrel tryin/;; to coinpn'lu iul llu' tllill^^ All are the same for Him. It is this

roor^)!' th(‘ lop of tin* IrK’ompreherisiblt' Object, that wt* find in the fi;:;ur(‘ of isiva's head with

.Vo hkcs, and dis-

likes: 1'h(‘ form of

J^iva has a m(‘ssai>(‘
‘ '

Jto eonv(‘v •r(‘^ardin^ * -

^Tcat (piality of

(iod. There is no
* ^
such thini,^ for Him

-uiy ly ^
bv ae('(*plan('e or n'- '

jeeted as unwanted. f’

In sliort H.- has n.i T*

likes ;,„d dislikes. y-
»' •

“

()li llis ^iii.itted

^

llovvei.s that tile Lnid
''

'

:

J'
'

‘ ^ jr

prefe.s. His bndy is ft
' ^ f7 ^Mi

siiieaied with ashes -mr T , f.’ !

and He wears the
*

'j^'
j .,

elephant's hide as a ' 'V^-'
'

'

elolh to .-over His "' k

dt‘rived from it are

alike preferred by I'iy. j. Tk-ih h.Xm uo i kom Kixora

Him Wlul(‘ all the
< ofn'yirj/t : /hjHU'tmtHl nf AnliaioUii:\\ hniiati Vitstitni, iahutUi.

r y *¥,'

r rt/% ''*

V* '4
' »

alike preferred by I'iy. j. Trih r.Xm uo i rom Kixora

Him Whil(‘ all the
< ofn'yirj/t : /hjHU'tmtHl i>f AnhiHotoow hnluiH. Vitstitm, iahutta.

Devas would feast on nectar Aiva should have adornnuait ol ^nakt*, moon, and dhuttura

poison for His breakfast. H<‘ luadher enthusi- llowei, and wt‘11 may NTlakantha Diksita jocul-

astically wek'omes nor rejeids with disgust any- arly ask th(‘ moon to remove hinisulf fiom diesie.
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Sayvujno yadi sankaro vudi ynahadcvo yadi

•
^

pray(ISO

' jh^evdndmapi dciivatani yadi tadapvlsiam

idaw duralah
|

l)hnHuraih phanibhih kap'llav(davairanyaisca

^ • Ic suwf^atis-

f Cudacandrakalc mi tlvaducild vdcc hahir^a-

myatdm
||

A u y 'ipadv \asalaka ^ i

t
’

(Ev('n if Aankain is tlu‘ ( )mnisri('nt, even

if H(‘ is tlu' (iR'ati'st of the ('ulcstiaK (lit.

Ivlahadrva), c‘V( n if He tlu' (kxI of all the

l^'od'^, i‘V('n so ](‘t that all be st*! aside* Oh

of the ( R'st-eu'MH'iit moon! assoeiation witli

till' dhiiUura i]e)\\(‘rs, snakes <ind skull i^arlands

and other diin,L;s is not worthy uf you. and 1

be^ of yf)U to please drpart henee).

lU'voiid dircc ai'ttdlius isiafes)^ Jdy^rat,

Svapna, and ^nsitph: The Lord is in a state*

whic'h is be\oud 1h.it of waking, sleef)ini4 .
or

di'{*,unin,L;. He is in an eestitie state whiehi^s

bev'oud the-^i* tlirri- n i^ular st.ites. It is Jo

('iiipliasi/- this til, it dii'ie af'e two i^P'at forms --

one dyUrimic <inel the nther static, but both

s\'mbolieall\' re])r<’seni the same eonee'pt.

Nataraja is ofK* and Kah.i^anatha is anoth(*r.

Oru' n’piesents :sl\'a as the Loral nf d.uiee and.

the otle*r \hsnu 1\ iu,e: on tlu sarpeiit eoueh.

Nataraja is the* lord of dancers and Raiiga-

natha fhe lord of the staf^e aecordin^^ to the

meaning' of tlu* words composin/.,^ these* two

terms, 'flu* dance* of Siva symbolizes creation

pi'e)t(*ction, and destruction all in one, the drum

sn.e^^]L;estin|L; creation by its main function of pro-

ducing^ Hf)und, the hand in the ahhaya eir pro-

tective* attituele*, protectiein. anel the hand

carryin/.; flanu's, de'ath or destruction. The

hanel in dandahasta points to the* raise'el le,^ and

a^-'sures libe'ration to those who aekire* it. lie

(TUshi's iymorance in the* form of a elwaif iin-

dc-ineatli his ri^ht fof)t anel the creseT nt moon

on his head symboliz(.s the cons‘‘f|uent elaw'n of

knowledi^e which is bound to incre'asi' and

culminate in the full moon or ripe- wisdom.

^tSiimiinatha lyiii.i* on the* st'ipt ui eouch (I'i^.

4) similarly symbolizes creation, pi'eitection,

and destruction. One* of his hands in an atti-

tude of proteedioii su^,<;ests it; the* lotus issuiUj^

from his navc'l, crc'ation, and Madliii and Kai-

tabha ni'ar his feet su,i;,^est bv their own doom,

(iestnudion. ITiu^anatha is n(‘ith(‘r asleep) nor

awake or dreainin.i4 but he* is in the lurlyd-

vaslhd (the foui’th or the traiisi'i'udenl sta^^e)

just like Nataraja. Lut the one has tri*men'

clous movc'mc'nt and the othc'i ('aim rc'pose.

These are .qn*at attributes of the Lord lEpicted

by means of iconoi^raphii' con('(*pt for easier

coiiiprc‘hensi()n.

UNITY IN DIVEHSITV

L,v I)k. iMollAN 1 A!. Setui

In the January i()y=; number of the Prahud-

dka JUiaraia the write*!' disi'iissc'd linity in

Diversity from the* bioloL;ist's pi int of view’. In

the* ]x*rsi*nt article* the* same siibjc'ct is disciissod

from the* chemist's point of vic'w.

Mode'rn C'he‘mistry has some* very great

iU'hievements to its credit. Cloth from wood;

cl! the j)}(*as:mt scents and perfume's fnan a con-

temptible substance like coal-tar: all the arti-

ficial dyes from the* same viscid liejuid, and

last, themgh not the least, the break up of the*

atom w’ith the release of the store*d energy and

the transmutation of ele*m(‘nts.

Modern Che*mistrv is the child of medieval
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alchemy. The alchemists of the middle a^es,

prompted perhaps by personal ^^reed, t^ie bane

of humanity, S('t themselves the task of I he

transmutation of bast' nu'tak likt' copptT into

fn)ld. They worked st'cix'tjy and assiduously

in their dark undc'rf^roimd ct'llars. (ieneralions

of alchemisTs workt'd at the problem they had

posed for tlu'inselves without success, i'litdr

labour, apparently wasted and unsucces'^ful.

proved vt'ry productive inasmuch as they laid

the hnmdatiorK of the modern st'icnct' of ( hem's

try. Chemistry is thus a child of alcheniy. All

the alchemists must bt' turning in tlu'ir ^ravt's

at tile wondt'rs, which their ^uccessois havt'

wrouf'ht in modern times and the tons of monev

(/'old) they hav(‘ made, ( an we s.iy that the

personal motiva* of /^(ttiui; ri('h (jiiiik of tlff^

alchemist of old has ,i;iven jilace .i^radually to tlr*

altruistic motive with which tlu' modern scien-

tist works? \V(‘ will have to iacv thv (litic who

is accusin/:' tla* atomic' scientists with designs

for the mass destruction of humanitv. It must

be conceded that from tlie .(.jn'ed of tie alche-

mists th(' human mind W’orkc'd its way up to the

altruism of thc' pure* scdc'ntist whose etiief ob-

jective is the advancc'mc'ut of knowlc'dt;'* for its

owm sake. 'Hie war-mon/;'c‘riri/4 war-lords cjf the*

world have stejiped in and exploiting; tie*

scic'iitists have made them pioducc' c‘nf^inc‘'> c»l

devilry and dc'struction which are lhrc‘atenin/4

liumanity w'ith extinction. Duiini; recent

months scientists have bec*n tmiously think

-

ing wdiether they should bec'ome tools in

the hands of w'ar-lords or not. Humanity ex-

pects that scientists, as a body, w’ill refuse to

be (‘Xjiloited by the war-mongeis.

B(‘ that as it may, modc'rn chemistry has

achievc'd mon* than what the alchemists sc't

thc'inselvc's to do. The alchemists started with

the idea that all inanimate' matter consistc'd of

elements and compounds and that one' elemc'nt

could be converted into another. Because'

gold commandc'd a high(*r price in the market,

they set themsc'lves the task of converting

copper or some other base metal into gold.

Because generations r)f alchemists failed to con-

vert one of the b^se metals into gold, tbeir

basic notion that one* elemc'nt could be conver-

ted into another and that all elenv'iit^haff

arisen from one motlu'r substance' was provcxl

to be false, (diemists in the* ninc'tc'enth century

hc'ld that the transmutation of c'lemc'nts was

impossible.

jSatnrally the early chemists workc'd on the"'

properties of metals and their c'onu)oimcls^.

Aftc'r having worked out the propertic's of c‘lc*-

mc'nts, ihe chemists fc)iauulatr?f^T^'c.tde

meats callc'd the* Pc'iiodic' Tahir. In this Table*

the* (‘lt‘mc‘nts arc' arranged in an ascc'ndinjL;

orclc'r beginning with the liglitc'st and simplc'st

. nd (‘iiding w ith the' lu'avic st and the most rom-

jdrx. Hydrogen has bc'on placed at Nc). i in

the rahle and Hranium .it No. <}Z ,it the c-iicl.

During the last liftc'c'n u large number of

cleiiu'iits beyond Vranium have been artife ially

otilained. dhese Ui^i^^lk'rn assigiu'd plac'-

beyond rranium. Ifee aiise .i {)iae i* of au e*le-

nic'iil in the Table* was due* to weight, ('c'rtain

gr'ps Wv‘n* left in the Table* wbe*u it was fust

j^oposeel bee.'uise tl^/* eli'inents of ee'itain

weight-, w(*re not known at that time'. Most of

tlu'se* (‘le'menls have* since* he'cn eIis('ovi*recl

A vvvy im[)ortant discovery was made* when

( le me'nt', w^'ie* arrange*el in orde*! of their

w'e'ights. Ii was found that ('le'menls aiiange'd

tl'jis fell into nine* groups or ])e'rio(ls. lille-

me'iits falling in one greiup or period she>wed

-.hmlar prop(*rties.

Ih'cause* known (*lenu'nts wTie'h w'cre e lose*

tog(‘ther in the* Table showa'd similar j)roperti(*s

the ])rope*rties of those elements which were* nf)t

Irnowri and whose* places had bec'n kc'pt vacant

w'cTc predicted with the lu'lp of the* propt'rtit's

of the* elements pre'cc't'ding and sncee'ccling tlu'm

in the i^t'riodie Table*. Wht*n such e'U'inents

wi're discovert'd subse(|U(*ntly liny bejie* out the

predictions fore told for them long bc'fore.

Thc Periodic Table*, a simplified form of

w'hich is givc'n bi'low, has been a source of

great inspiration for scientists to grc'ah'r en-

deavour to discover the elements whose places

w'crc vacant in the Table,
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Evrrv I'lcment consists of small ultimate

particle's called the atoms The atom of one

cl(*m(*nt is mad(‘ up of a dense particle, the*

rmch'us. Tht' nucleus is made up of one or

more v(‘ry dense* protons and nt'utrons. Around

the nucleus are one* e)r more* electrons. The

matter (mass) of the atom is ceincentrated in

the protons of the nucleus. The neutron or

neutrons in the nucleus consist of very, very

small quantity of matter (mass). The mass

f)f the neutrons is negligible in comparison to

the mass of the* protons. Each pndon carries

a small positive charge of electricity. The

neutron or neutrons have no electric charge.
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The electron or electrons are symmetrically and

s\^stematically arranged around the nucleus of

the atom. Each electron carries a negative

charge' of (‘lectricity. This negative charge on

the electrons serves to balance' tlu' positive

charge on the proton. Tlu* atom is tluTcfore

electrically neutral.

In the accompanying diagram th(' atoms of

the hrst twi'lve elements Jire shown diagra-

matically.

It will be notitaal that tlu' number of pro-

tons in the nucleus of an at(»m and the (‘lec-

trons around the nucleus is invariably ecjual to

each other. Tht* numb(‘r of m'utrons in the

nucleus of an atom may be more or less than

the number of protons. This is so bt'cause the

neutrons have a comparativ(‘ly iK'gligible m^iss

when comparc'd with the protons.

I'he atom of the simplest t‘lem(*nt llydrogen

has only one proton in its nucleus, no neutron

and only om* eh'ctron outside th(' nucleus

(See diagram). The atom of the second eU'ment

Helium has two protons and two ni'iitrons in

the nucleus and tw'o ck'ctrons outside. The

atom of the third element Lithium lias thrcv-

protons and four neutrons in the nucleus and

three electrons around. Right up to Magnesi-

um, the twelfth element shown in th(' diagram,

the protons increase one at ('ach step and

similarly the electrons increase* ont* at each

step.

Thus the simplest element Hydrogen has

only one proton and one electron. By the

addition of one proton, one electron and one

or so neutron at every step a new' element is

formed till we reach Uranium w'hich lias 92

protons, 14b or 143 neutrons and 92 electrons.

The evolution of the elements from Hydrogen

—the simplest and lightest—proceeds very

systematically till we reach the heaviest ele-

ment.

Among the chemists it was Proul who in the

year 1815 asserted that hydrogen was the pri-

mordial substance and that the other elements

were evolved by a progressive' condensation of

hydrogen atoms. Front's view could not be

accepted straightway by his contemporary

scientists because of certain difficulties. Fhese

difficulties have been resolved by later researc>,

'

and Front's basic concept has been preiv'ed to
,

be correct. Scientists now believe in the unity

of matt(*r with this difference that inst<?ad of

taking the atoms of Hydrogen as the primordial

units, tlu'y regard j^rotons, neutrons, and elec--

Irons as the bricks out of which the whole
,

edifici* of the universt' has been constructed.^

1'ht‘ my.stery of the atom Jias t^een unra^'I-

led and revealed by the patient aitd laborious

work of thousands of scit'ntists wdio workt'd likt'

runners in a relay race, each carrying tlu' torch

one lap farther. The structure of the atom

as shown in the diagram exhibits symmetry in

design, regularity and rhythn) in its con>triu>

tioii and evolution. This is wi'll-nigh stagger-

ing for human imagination.

Biological unity -unity ol plant lift' and

animal life -was *pr(;«!\(l and estabhslu'd b\

"cit'ntists long ago. C'hemical unity—unity of

non-living matter— has bt't'ii pi't)V(*d in rt'ct'iil

y( ars. Tht're is one gap now' It'ft and it is a

Vv'ry imjH)rtant gaj) for 'scientists to hll in. I'liis

is the unity of non-living and living m.dter.

Whether this gap will be hik'd at all or how

long it will takt' to bridge' it over, is anybody's

guess. At present there is a very hard and

fast line dividing the living from tht* non-living.

We do rit)t know }k)w living matter .irises from

non-living matter. Wht'ii scit'ntists have tlL-

covered how' living matter arises from tlu' non-

living, the line dividing the tw^o will vanish

and then Vedantic overall unity wall b(* reached.

Vedantic overall unity w'as discovered by

mystic's and religious se(*rs of many different

persuasions in religion many times in the history

of the human race. Whenever a seeker made
this discovery, all his previous sectarian per-

suasions fell from him as the slough falls off

from the body of a snakes who emergc's out ol

his old skin rejuvenated. When this discovery

W'as made there was no high or low, Hindu or

Moslem, Jew or Christian. All became One.

Such realization is considered to be the acme
of human achievement and the ultimate

objective of human c'^ci.stence.





THE ATOM AND THE VEDANTA

Hy the Hon’ble Mr, [dsiice V. U. Mukhakji

The tiny atom has become the colossus ol

the modern world. It has upset the scheme of

values fn which a comfortable home-made

universe was built up, fed, and nourished by

science and industrial resolution. Such uni-

verse came to be known as the modcTii world.

It promised to stay. The promise* is broken.

Standing on the ruins of that promise many

new Columbuses think of strange voyat’es foi

strange discoveries. Ideas of mechanical satel-

lites round the earth, space ships, atoms fK)V

peace, and a variety <jf other ideas including

Hying saucers and interplanetary and inter-

stellar communications r<‘sound in the ass(‘m-

blies of modern Jiien.’ Science is fast becoming

liction. yuite a new literature is providc'd

which goes by the Wdmv of modern scientific

fictions w'here fancy and imagination run liot

In this undiscij)lined waste of thought energy

lh(‘r(‘ is today no frame of refi‘r(*nce.

The eniTgy released from atom is htamped

by the destiny of tht‘ method used to obtain

that energy. That method today is force and

violenc'e. h^ircc' and violence are used to break

the atom to produce the energy. Energy so

obtained will know' only force and violence.

I'he means adopted will inexorably control the

ends. luiergy born in force and vioUmce is

inherently incapabli* of producing a world of

p(‘ace, harmony, and rhythm. The functions,

uses, and the purpose of a product are primarily

controlled by its origin and the methods of its

gencTation. That is the message of the

Vedanta to the* atomists of thf‘ new world. The

spoken word and the spend arrow' cannot be

rc'sumed. 'fhe guick'd missile can at best nu*an

a diverted track, but w'herevcT it is diverted it

sptdls disaster. It carries its owm doom of

destruction. You cannot rob the atom to pay

the molecule; you cannot rob the molecule to

pay the compound. TicT upon tier, atom

upon atom, molecule upon molecule, compound

upon compound, the whok* struc ture of "il'e

universe* is an indivisible and vibrant intc'ger^

where all the* miniiliu' are link(‘d up insepar-

ably and vitally to produc«^^ a^smic w hfHe

No part of it can be* destroyi'd to dewelof)

anothe*!': no ]'ait eaii be e‘hmiiiatt*el. Nothing

is unnecessary or .^ujxTfluous. I'his is the

Vedanta outlook.

'I'his Ve-danta emtlook by no means implies

that there is no transformation wathin the

universe. Inde*ed it is the* message of the*

Ve'danta that the* universe* is going through

e‘nelless proce’sses of constant transion nation

anel re-transforma'tion laid of many e‘mpirie‘al

but transitory cambinations and ))ea'mntations.

Behind this Ilii.x the* emphasis is on the* le'eh-

nique. The* pnne'iple* is the principle ol trans-

/oimation not e'liniin ition. 'fransformation and

not elimination is the* techniepie. That is the

re*al de*stiny of e'liergy and that is the re*al use*

of energy. To miss that principle* is to mis*'

the* destiny and to be left w'ith the she*ll.

This is the crux of this problem. It

ie*(jiiire*s analysis at deeper levels. Mo(k‘rri

physics have impe‘rceptibly been graduating

into metaj)hysie\s in the last twenity-hve ye-ars.

Texlay it has reached the cross-roads. *\

choice is now^ inescapable*. On the rightne*ss of

that e hoiex* will depeTiel w'hethe‘r future* .shall

be'long to science. Matter and mass have* long

shed their solidarity in the scientist's labeira*

tory. Matter is said today to be einly a diffe-

rent shape* of energy. The* solid mass is the*

tenuous vapour. The difference is not in their

essence but in their morne'ntary and transient

j)rcsentation. Having readu'd that thrt'shokl

science hesitates to accept the* implications e)f

that kne)wl(‘dge.

Time has come to consider some of tiu'se*

pre'ssing implicatiems. We spe‘ak e)f matte‘r in

terms of energy. The steel frame* divisie)n

between the animate and the inanimate, which
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SO long ruled men's minds and thoughts, is no

longer valid. Today all are animate with

energy!* The dust, the table, the chair, and

every object so long described as lifeless are

found to be constantly vibrating and emanat-

ing cosmic radiations. The first implication of

this knowledge, is the natural interrogation that

rises itself—how and why does energy get

involved in matter which looks lifeless. This

.4}uestion hides bejjind itself much of the secret

of the universe which still remains closed to

science.

The answer to this question is that energy

in order to be useful has to acquire a relevant

shape and a purposeful form. In order to

acquire form, energy has to be nuclear. This

nuclear energy is the core of every manifested

object living or so-called lifeless. This is the

Vedanta doctrine of immanence. The Tantras

describe this nuclear ^ergy'as the Kundalim,

the coiled energy. The method of rousing or

releasing this nuclear or coiled energy known

to the Vedantist and the Tfintiik is not thp

method adopted by the modem scientist of

today. It is not the method of breaking the

atom by force and violence. You canpot de-

feat nature by violence. Nature violate reta-

liates. The consequences of atomic dismption

by force and violence are manifold. Its obvi-

ous signs of horror in the place of disaster are

the least of its terrors however ominous and

devastating they may appear. Its unseen con-

sequences are tremendously more important be-

cause their effects are far more insidious, subtle,

and destructive than the Gamma rays and the

radio-active hangover in the atmospherics.

Every atom destroyed and every nuclear energy

raped by force unbalances every other nuclear

energy. Nuclear energy represents the static

cosmic reservoir of the potentiality of the uni-

verse, and is integrally associated with every

form of nudear energy in manif^ted matter.

To speak only of the weather effects and

even of biolo^cal maladjustment in human

breed as the only major consequences of dis-

ruption of nuclear energy by violence is to

delude ourselves. This is not the place to out-

line all the cbn§e<juences of this ylolene?, for

8

even all the bare space of this hospitable

journal will not pemut such a venture* It will

be enotigh to say here that it strikes at the

very potentiality of the universe and does not

only kill men and living creatures and all

nature inside and outside. This te however not

to say that this devilry will succeed. It will

not. The reason according to the Vedanta is

no other than the simple one that the powers

of cohesion prevail over the powers of disrup-

tion. The energy that knows the secret of

cohesion is not defeated by the lesser energy

of separation. That which fulfils pervades

over that which divides. The immanent also

transcends. It inheres and it also overwhelms.

What then is the tme method of releasing

nuclear energy? Nature is doing it every

moment around us. Our darkened intelligence

loaded with mental bias and prejudice does not

perceive it. Time and space are the normal

instruments that form the network of the matrix

which produces this great transformation.

Time-space continuum is not to be dismissed

as the philosopher's speculation or a piece of

theoretical formula of modem scientific abstrac-

tion. Its significance is best illustrated by a

simple example from nature. This classic exam-

ple is the acom and the oak. The tiny acorn

contains the mighty oak. You can hold that

insignificant looking acom in the palm of your

hand. You can no longer do so when it has

transformed into a big oak. All the strength,

all the stature, all the massive trunk and its

hardy branches and their myriad foliage lie in

coiled energy in that seed. To release that

energy, do you smash the seed by one hard

stroke? That is not the way to get the majes-

tic oak. The coiled or nuclear energy in the

seed requires time and space to transform itself

into the oak. In other words the world of

manifestation is the road from nuclear energy

to transformed energy, and this destiny is

achieved on the twin wings of time and space.

If oak is what we are out to get, we cannot

afford to clip the wings of time and space by

smashing the oak-seed and by its rupture and

nuclear fission. Energy in its basic character

is When it manifests in matter it
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bears the particular burden of the individual

manifestation. That is known as destiny. The

oak-seed has the destiny of the oak to fulfil.

The coiled energy in the oak-seed has to sub-

serve that destiny. That is its native line of

development and fulfilment. You cannot deny

this nativity and yet hope to fulfil yourself.

The seer is he who by looking at the seed can

discover its native line. To drive out energy

from the atom without realizing its native line

of destiny is to thwart that destiny. When
energy is driven out from its nuclear form it

becomes universal without fulfilling its destiny

of particular form. That is suicide. As long as

forms persist, and the world of manifestation

ex hypothesi shall continue with forms, energy

can onlv be utilized within the native lines pf

destiny of those forms. The present scientific

method of breaking the atom by force and

violence to release the energy is therefore self-

stultifying. It violates the basic principle of

manifestation. Here that oft-quoted but least

understood maxim, "Sanramadyam khalu

Dharma-sddhanam* indicates the significance of

this law of manifestation. Popular meaning of

the passage is that the body is the basis of

starting point of spiritual pursuit. Its inner

meaning is that ^Sarlra' is the form of mani-

festation and *Dharma' is the upholding

energy. In other words this statement means

that in order to avail and cultivate this energy

one has to know the seed and its native line

of fulfilment, which is form. * This is where

illusionists trip up and the atom scientist goes

wrong. Nuclear or atomic energy can neither

be truly obtained nor properly utilized by
disregard or ignorance of this evolvent prin-

ciple of the law of manifestation.

An eleborate scheme of sound and wise

utilization of nuclear energy is laid down in

the spiritual practices for self-realization that

exist and have existed for centuries in India.

Any scheme for utilization of nuclear energy is

basically linked up with self-realization. There

are many good reasons why this is so. The

primary reason is that it demands as indis-

pensable requisite an appreciation of the seed

of a form and its native line of evolution. That

appreciation depends on insight. That insight

can only be achieved by self-realization. This

is the high price of spiritual knowledge and
^

character demanded of those who would think

of tapping the universal source of nuclear

energy. This will not be the place to discuss

the different techniques and practices of spip-

tual training. The universal and common'

feature in them is that nuclear energy can only

be released in order to be utilized along the

,

line of nativity which in IndiaTs known as the

line of 'Stisu7und*

.

There is no other line of

release.

One misconception may here be cleared.

This, what I call the Vedanta view^ of the atom,

docs not mean that we arc prisoners of fonns.

What it means is that the nuclear energy resi-

dent in form can only be a utility when the

cause and destiny of the form where it resides

are understood and jj(c'alizecl. But having

realized that and followed that technique you

can liberate that energy from every prison of

form, and it is that true- liberation which alone

can transfonn this universe and for which con-

summation the universe awaits and functions.

The process of liberation of energy in that case

proceeds according to the genius of the form,

but when thus liberated the form is transformed

and energy recovers the phmitude of its uni-

versal efficiency. Reverting to our analogy of

the acorn and the oak, it means that the

nuclear energy in the seed has tc; be wooed

first according to the genius of the oak and

when that energy is thus released it becomes

the universal energy which existed not only in

the oak-sced but also remains the animating

principle in eveiy seed or form. Then and

then alone the universality of the energy

conquers both time and space. This techni-

que is the technique of the Vedanta. This

technique is crucial. Here the journey is as

important as the destination. The basis of

this technique is the recognition of the fact that

appearance of form or matter is not fortuitous

but is governed by an underlying principle of

causation. That seed cause has first to be

discovered and realized before its energy

content can be made to yield. 'Samkdra' in-
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eptly translated into the English word 'desire'

is according to the Vedanta the root of every

manifestation of phenomenon. It is this 'sams-

kara* which coils up universal energy in nuclear

forms. It will exceed the limit of this article

to embark on a discussion on the origin and the

operational technique of *samskdra\

The message of the Vedanta is not to rush

headlong for nuclear energy and attempt to

obtain it by the crude method of smash and

grab the atom without realizing the principle

of extraction of such energy.

HARVAKD AND HINDUISM*

By Dr. George Williams

This address niiglit be entitU'd, quite paro-

chially, 'Cambridge and Calcutta'. I am from

Cambridge, and Swaini Akhilananda was born

near Calcutta. Or, parochially, I might

entitle my talk 'Harvard and Hinduism'.

In 1823, Professor Henry Ware, Sr., the

Hollis Professor at Harvard Divinity School,

wrote a letter to the British Unitarian missio-

nary in India, the Reverend W. Adam. Adam
had originally addressed his communication to

William Ellery Clianning. In the latter's

absence, Henry Ware responded and took the

occasion to write out some twenty questions

for Adam and also for the great Indian inter-

nationalist, Rama Mohun Roy (1774—1833).

Roy was a leader in the effort to synthesize

Hinduism and Christinity and the founder' of

the Brahmo Samaj. In 1820 he had written

Precepts of Jesus : A Guide to Peace and

Happiness. In addition to the twenty ques-

tions, Ware especially sought the counsel of

Roy as to whether an American Unitarian

Mission in India would bo appropriate. In

his letter to the Indian leader, he wrote: With

the complete knowledge which you possess of

the character both of the Hindu and of the

Christian theology, and of their moral influence

and tendency, do you think it desifrable that

the inhabitants of India should be converted

to Christianity, in what degree desirable and

for what reasons? Accompanying his letter to

Roy were a number of Unitarian books to

incbcate how theological questions were being

discussed in New England.

In the responses from Adam (dated

Calcutta, 24 December, 1823) from Roy
(dated 2 February 1824)^ it was clear that

Indians encountered grave difficulties with

respect to the Christian doctrine of the blood

atonement and the Eucharistic meal, which

seemed to them as bloody as the riles and

iconography of the Divine Mother Kali seemed

to the Westerners, And for some reason, both

Roy and the Unitarian Adam regarded Trini-

tarianism as a stumbling-block to intellectual

Indians, despite their own acquaintance with

a kind of Trinity in the Vedic literature.

In 1838, Ralph Waldo Emerson delivered

his famous Divinity School Address, in which

he acknowledged that India was most favour-

able to the religious sentiment, and in which

he expounded Transcendentalism as tiie basis

for a world religion of direct experience of the

Divine. This Address, so important in Ameri-

can intellectual and religious history, was given

just five years after the death of Roy, two

years after the birth of Ramakrishna, and in

the precise year of the birth of Keshab Chunder

Sen (1838—1884). Sen was destined to be the

* A talk given before the Vedanta Society,

Boston, on the occasion of the Birthday celebration

of Sri Ramakrishna.
^ The whole of this interchange was published

at Cambridge by the I University Press, 1824.
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author of Jesus Christ : Europe and Asia, and

the controversial successor of Roy in the

Brahmo Samaj movement. At the time of the

Address, Emerson had been considerably in-

fluenced by his favourite aunt> Mary Moody
Emerson, who had read considerably in Oriental

religions; and Emerson himself had read some

things about Roy.^

One of the major consequences of Emerso-

nian Transcendentalism at Harvard in the

sympathetic interpretation of Eastern religions

at the Divinity School was the work of James
Freeman Clarke, the first Professor of Com-
parative Religions (1867—1871) in the United

States, and Charles Carrol Everett, Professor

of Theology and Dean of the Divinity School

during the presidency of Charles W. Eliot. In

other American seminary curricula comparative

religion developed as a separate field out of

the missionary impulse; at Harvard out of the

concerns of a systematic theology and the phi-

losophy undergirded by Transcendentalism.

The Transcendentalist impulse was thus a con-

siderable factor in keeping Harvard open to

the claims of Indian thought.

In India, Ramakrishna, as we know, was

the climax of the religious revival which even-

tually had not only religious but also philoso-

phical and national significance for nineteenth

and twentieth century India. The great spokes-

man of the Brahmo Samaj, Sen, was very close

to Ramakrishna. Another philosophically dis-

ciplined devotee of Ramakrishna was the one

destined to be the founder of the Order of the

Ramakrishna Mission, Swami Vivekananda.

This dynamic leader of renascent Indian phi-

losophy was the most popular spokesman of

Hinduism at the World Parliament of Religions

in Chicago in 1893.

In 1896, Swami Vivekananda was invited

to Harvard, where he gave an address on

Vedanta philosophy'* and was introduced by

^ Arthur Christy, The Orient in American Trans-

cendentdHsm : A Study of Emerson, Thoreau, and
Alcott (New York, 1932).

8 The Vedanta Philosophy, An Address before

the Graduate Philosophical Society of Harvard
University, 2^ March i8g6, with an Introduction

by Charles Carrol Everett (Cambridge, 1896).

January

Dean Charles Everett. Dean Everett may
have been principally responsible for tendenng

the invitation to Swarni Vivekananda tq^become

Harvard's first Professor to Oriental Philosophy.

Everett,, significantly, was the last major ex-

ponent of Transcendentalism, which he tried

to weave together with the latest, expressions of

German Idealism. Besides Everett, one might

also mention James Haughton Woods (1864

—

1935), sometime chairman of Harvard's Philo-

sophy Department, who wrole^n Outline of the

Vedanta System of Philosophy (1906) and tran-

slated among otlicr texts The Yoga System of

Patanjali (1914). Mention also should be made
of one of the distinguished alumni of tlie Divi-

nity School who began his studies shortly after

the Deanship of Charles Everett and who con-

tinued the Transcendentalist concern with

religions of the world. This was John Haynes

Holmes, of the class of 1904, who consummated

his lifelong devotion to^the cause of India and

the principles which today politically animate

it in his book, My Gandhi (1954).^

' It is clear to the student of modern India

that Ramakrishna (1836—1886), along with

Mahatma Gandhi, is a key figure in the deve-

lopment of the contemporary Indian mind in

its political, philosophical, and religious expres-

sion. Of course, Ramakrishna himself, the

son of simple Brahmin parents, was not in any

sense political. Nor was he, in fact, primarily

interested even in philosophy. Nevertheless,

his exalted mystical experience drew to him
men and women who, in their turn, were able

to give both philosophical and cultural expres-

sion to the impulses that stem from his life.

Prime Minister Nehru, in a recent celebration

of the birthday anniversary of Ramakrishna,

pointed up his tribute to the man in these

larger terms.® And something of the same

significance was attached to Ramakrishna by

^ Cf . Holmes earlier The Christ of Today;

Mahatma Gandhi (Madras, 1921). On other late

manifestations of Transcendentalism in American
life see Ernest Hocking and William Y. Tindall in

The Asian Legacy and American Life, edited by
Arthur E. Christy (New York, 1945).

® Vedanta for the Modem Man, edited by Chris-

topher Isherwood (Ne\y York, 1945). p. 122.
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the Indian ambassador to the United States in

his tribute made at this same ceremony last

year.

Of the specifically religious influences we

need not speak tonight, though the presence of

the representatives of the Ramakrishna Order

is sufficient indication of the tremendous mis-

sionary impulse of the movement that began

in the heart of Ramakrishna.

^ On the philosophical level, it is perhaps

sufficient to make clear that, while the Swamis

of the Ramakrishna Order look back to their

founder as one more than a Saint, the philo-

sophical significance of their enterprise is that

they have found in Ramakrishna a formula for

adapting the philosophy of India, Vedanta, for

expansion beyond the borders of India and for

serious scrutiny in the centres of philosophy

and psychology around the world. Without

the impulse of Ramakrishna, the great trea-

sures of the Indian philosophical speculation

might not have become so available, in the

present flexible and constructive form, to the

Western world.

In observing the world-wide philosophical

influence of the Kali priest of Dakshineswar,

one is immediately brought into remembrance

of the comparable philosophical influence of the

saint of Assisi*’, for St. Francis also had little

personal interest in Scholastic philosophy, al-

though he rose to spiritual leadership in a

period when Scholasticism was in its mose

creative development. But around St. Francis

gathered men of learning and power—scholars

and prelates alike—who mediated the warm

experiences of the humble saint through chan-

nels that had both political and philosophical,

as well as religious, significance. And as the

followers of St. Francis, so also the followers

of Ramakrishna have manifested continuing

interest in the social implications of their new-

found ecstatic love.

It was Swami Vivekananda who organized

the Ramakrishna Order of monks and the

® Guido Ferrando, 'St. Francis and Sri Rama-
krishna’, Vedanta and the Western World, edited

by Christopher Tsherwood (nollywood, i 945 )

P- 253.

Ramakrishna Mission to the miserable, wher-

ever thej' might be found. Our Swami Akhila-

nanda belongs to the third generation. In my
association with him and his colleagues, the

meaning of 'apostolic succession^ and the mood

I might say also, of the sub-apostolic age in

Christian history have become poignantly real

to me as I observe how these men, our contem-

poraries, look back to that molten experience

of one man as a source of their abiding pur-

pose. The same sense of dependence upon the

formative ecstasy of St. Francis characterized,

also, the first and second generation in the

Franciscan movement of friar preachers, scho-

lars, and saints. They likewise assembled every

shred of recollection about the charismatic

leader of Assisi who had lived so fully the life

of his Lord that in the end he bore also the

stigmata of His final suffering.

And as in the folkiwing of Jesus, and again

as in the following of St. Francis, tlaere was a

universal vision shared by all 'who became dis-

ciples, so there was a universal vision embrac-

ing the religious needs of all mankind which

prompted the followers of Ramakrishna to

found their mission. Swami Vivekananda gave

expression to this conviction in innumerable

ways. Tw^o representative utterances in

America might be ne ntioned: ‘The Way to

the Realization of Universal Religion'^ and

‘The Ideal of a Universal Religion : How It

Must Embrace Different Types of Minds and

Methods'.®

Now there are at least two kinds of religious

universalisrn, one of which we might call the

universalism of the mystically perceived One-

ness of God, and the other which call the

universalism of the transcendent Kingdom.

The vision of the one is individualistic, the

other social. I should like to say a few wwds
about each.

Swami Akhilananda and other representa-

tives of Hinduism wdio have entered sympathe-

tically into the Christian tradition find espe-

^ Address given at the Pasadena Universalist

Church, igoo, Complete Works, II, (Calcutta, 1924}

P- 357.
• Ibid. p. 373.
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dally congenial that strain within it which

emphasizes the universalism of the mystically

perceived Oneness of God. First of all, there

is St. John himself with his doctrine of the

Logos : then the fitlh- century Neo~Piatonist

Monophysite Christian who, all during the

Middle Ages, was identified vrith St. Dionysius

the Areopagite; St. Francis, St. Theresa of

Avila. And 1 miglit add one or two others

who belong in a way to the Protestant fonn of

this spirituality, and whose works I have been

recently translating— lian- Dcnk and Sebestian

Franck. In this same li edition, though with

some qualifications, belong also the New
England Transcendcntalists, from Emerson and

Theodore Parker to Dean Everett. Their cen-

tral philosophical and uiigious motivation >vas

the quest for the one permanent Reality be-

hind the transient in all tlie different historic

forms of religion, 'ilu’irs was a quest for a

world religion.

Now, as a churchman and a historian, 1

rejoice in the Hindu recognition of the affinity

of the men in this Western tradition with

Ramakrishna and !saiikara and the other

great names in the liistory of Ijidiari spiritua-

lity. But I think it is important to rc'cognize,

in the interest of mutual understanding and

appreciation, that the primary universalism

of the Judaeo-Christian West is not this mys-

ticism but the universalism of the transcen-

dent Kingdom. Even in the earlier form of

Hebraism, the Kingdom wa<^ here and there,

among the prophets, perceived to be the realm

of salvation for the elect of all mankind; and,

in the Christian dispensation, this universalism

was unambiguously enunciated.

Now in contrast to mystical universalism,

which emphasizes the mystical reality and

tends to depreciate the world as an illusion,

the universalism of the Kingdom takes seriously

the structures of human society; the family, the

community, the state, the Church; and it tries

to transform them in the image of the divine

community, the Kingdom. The universalism

of the Kingdom is pre-eminently corporate.

Each universalism has also its characteristic

distortion. The recurrent aberration of the

universalism of the Kingdom is the repeated

claim of Christians that that transcendent realm

has been realized within their own Chenreh or,

in somewhat secularized form, in their own

Christian nation; Christian history has there-

fore been the ever restaged arena in which

sectarianism and religious nationalism have

ravaged mankind in the name of religion. But

no Christian can ever, in his more patient and

discerning moments, abandon the great vision

the one Kingdom of God, of wtiich we are not

citizens but subjeets. Ariel though we confess

our recurrent sin of making pretentious claims

and spurious absolutes of our own partially

realized hopes—despite all our historic and con-

temporary failings—we can never lose a sense

of the seriousness of God's summons to us Ihad

we realize Ilis love and His justice within the

created orders of nature*, history, and our im-

mediate society. 'Thts is the vision of the uni-

versalism of the transcendent Kingdom, which

continually places our lesst r structures under

the judgement of the King of kings.

But just as there is a besetting aberration

of the universalism oi the Kingdom, namely,

sectarianism and divisiveness and religious

nationalism, so there is a bt*setting aberration

in the universalism of the mystically perceived

One. ThE is idolatiy. Now the religion of

India as revitalized by Ramakrishna on the

basis of his own exalted experience of the over-

whelming waves of tlie Divine One, has recur-

rently fallen into gross idolatry, just as the

West has fallen into belligerent sectarianism.

Since the recurrent failing of mystical and

spiritual universalism is ac(]uioscence in gross

idolatry and social iniquities, and since the

recurrent failing of the transcendent or escha-

talogical universalism is presumptuous sectaria-

nism, religious nationalism, and oppressive

ecclesiasticism, it is useful to point out the

strange reversal of the roles of these two Uni-

versalisins when it comes to an explanation of

their recurrent declensions from their highest

philosophical or theological ideal. For it is

precisely the doctrine of recurrent incarnation

[avaidras) in the realm of matter and things

{mdyd) which gives plausibility and full theolo-
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gical sanction to the excesses in its popular

cultural forms of an otherwise purely

m3^1ica^ universalism. And, contrariwise, it is

the doctrine of a purely invisible and transcen-

dently determined and eternally foreseen elect

people which, in its diverse theological guises

(predcstinatioii, grace, salvation by faith alone,

election, chosen people, 'manifest divinity')

gives plausibility and theological sanction to the

often divisive and rival pretensions of the com-
peting ecclesiastical forms of organized Christia-

nity. Yet the sympathetic Christian observer of

the many cults of India, who understands the

ultimate oneness behind the innumerable rites

of Hinduism, will be able to interpret this rich

diversification of liturgy as comparable to the

Catholic West and to withhold the easy judge-

ment that it is all gross idolatry. And for his

part the patient and discerning (observer from
India might likewise sympathetically interpret

the plurality of churches and sects in the tradi-

tion which repeatedly insists upon not only one

Lord but also upon one Kingdom and one Holy,

Catholic Church. For thi) Hindu thus sympa-
thetic could say that this diversity of churches

meeting the several nec'ds of human tempera-

ments and types might w(dl have its place, so

long as all of them try to maintain a humble
relationship of mutual respect and self-criticism

as partial churclies reflecting, in the fragmen-

tation of human society, the oneness of God’s

transcendent Kingdom. I myself like to call

this situation in Christian affairs, when under-

stood most constructively and positively, as

our prophetically critical pluralism which arises

from diversified Christian convictions as to the

relevance of God’s Kingdom for the structures

of human society.

We gather here tonight, as Christians and

as Hindus, then, mindful that none of us is
t

fully able to understand the deepest yearning

within the universalism which each of us tries

to represent. And we also mutually recognize

that, besides the two universal ideals of the

mystical One and of the transcendent Kingdom,

there arc the historic abcrrances, the partial,

one might say, demoniac realizations of divine

vitality in something less than the fully divine

or fully sanctified. For the one it is idolatry;

for the other it is a mutually destructive

sectarianism.

I opened my remarks srjmewhat parochiallv

by referring to the letters exchanged by Pro-

fessor Henry Ware of Harvard and Rama
Mohim Ro\g one of the spiritual ancestors of

the Ramakrishna movement. Alay T oonelude

with the observation that all of the faculties of

Greater Boston arc feeling itirreasinglv the

urgency of contributing, on the theological

level, to the discourse now going on between

the East and the West. Dean Muelder of

Boston IlnivcTsitv and President Emeritus

Herrick of Andover Nowton, among others

present here tonight, will surely agree. We are

happy, therefore, for this occasion to salute

Ramakrishne the saint, Swanii Vivi'kananda

the apostle, and, if I may so speak, our own
winsome and beloved SwamI Akhilananda for

making possible the strengthening of the reli-

gious axis between the East and the West,

steadying it, Professor Shaplcy,® right here at

the 'Huh of the Universe.*

Professoi Karl(>>v li.id first

address of the evc'ning on the universal vision

oflered by the sciences, iirartic ulrnly astronomy.

‘The ffindu nation proce('ded thrnuKh the study of the mind, through metaphysics and
logic. The European nations start fioin e.Nternal nature, and now they l(jo are coming to
the same results. We find that searching throiiglt the mind we at last come to that
Oneness, that Universal One, the Internal Soul of everything, the Essence and Reality of
everything. . . Through material science we come to the same Oneness. Science today is

telling us that all things are but the manifestation of one energy which is the sum total of
everything which exists.

. Swami Vivekananda



NOTES AND COMMENTS

TO OUR READERS

With the present issue the Prabuddha

Bharata enters its sixty-first year of devoted

service. Let us, who are in any way connected

with the paper or are inspired by its ideal of

God-centred life, pray and renew our devo-

tion to the divine cause. A dedicated life is a

continuous prayer and constant endeavour to

feel and be identified with the universal flow

that really works and fulfils itself every moment,

creates fresh urges, covers new rcache:..

Its renew^al means intensification, a deeper con-

sciousness, of this fact of identity. Convention

requires that we should offer thanks to all co-

workers and sympathizers and we extend our

hearty thanks to all and pray for their well-

being. But if we have accepted the ideal and

have been inspired by it everyone will bo

pained by the intrusion of ‘you' and ‘we' in

our own undivided and indivisible universal

life. We are all partakers of the joy of this life.

This interpretation of ‘each in all and all in

each' is our life, effort, goal, and achieve-

ment. . . .

The author of the illuminating paper, ‘To-

wards Unity in the study of the Great Scrip-

tures', ver\^ well known to our readers, has

drawn, by his numerous writings, the attention

of international savants like Prof. Gardner

Murphy of Kansas, U.S.A., Dr. N. 0. Lossky

of St. Petersburg, Dr. C. D. Broad of Cam-
bridge, Dr. Jan Ehrenwald of Prague. He
has shown in this article how the mystics of all

religions have used identical language in giving

expression to their deep experiences. Mysti-

cism, which is the core and quintessence of all

faiths, in all lands and ages, advocates the

establishment of the most direct and intimate

relation with the God of love, which done,

there issues forth a spontaneous flow of love

and goodwill for all mankind that washes away
all barriers between man and man, which is

the crying need of modern times, The learned

Doctor has, through choice profuse quotations

from the Scriptures of all the living religions,

convincingly demonstrated the blessed fact. He
says very aptly, ‘One must be prepared to

stake one's beliefs or convictions on ultimate

issues', and asks, ‘On any
,
unbiassed survey,'

is not the irrepressible urge towards mysti-

cism, in all the great religions, one of the most

impressive lessons of human history?' . . .

In ‘Mankind in a World of Stars' Dr.

Harlow Shapley of the Harvard University

asks, ‘if there are reasons why we could and

should now interpret the world in a way more

rational than it could be done by Moses or

Lucretius, or Spinoza, or Locke, or Pascal',

and gives a categorical ‘yes’ as the reply. The

great Doctor speaks with such knowledge and

conviction, with so much zeal, humility, and

Catholicity, of this cosmic outlook of modern

scientists as a religion that it is impossible not

to concede his points. In fact Vedantism is

this to a very great extent. When the new

discoveries ‘shrink' our egos and make us

participants of inter-stellar existences, when

we are led to the conclusion that ‘living' matter

originates 'out of the inanimate’ and

consciousness out of life, when 'to be rever-

ent, we now have no need of superstitional

bolstering', we do not find any element of

religion missing in the Doctor's new concep-

tion of it. We hope our Professor would also

admit a great immanent plan (he may put

it in the plural) in the too vast universe of

his and would not give all the credit to

Chance or at best to Statistics. The article

is quite thought-provoking. . . .

Dr, S. K. De is one of the few versatile

geniuses India is proud of. Author of many
books in English and Bengali, he contributes

articles in magazines on a variety of subjects,

each of which bespeaks the quality of his

research. His present article, ‘Beginnings of

English Education in Bengal' dispels ^ wrong
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notion of the educated public that English edu-

cation has been thrust upon the country by the

British government and that it has been an

unmixed evil, at least its evil effects have far

outweighed its benefits. By an array of facts

and figures Dr. De has very ably shown 'that

the movemeills had begun independently of

Macaulay’s rhetoric and Rcntinck’s decision

and had achieved definite results before the

famous Resolution of 1835 ’; and that 'when

necessity brought {he East and the West side

by side, it would be idle to quote Kipling’s

dictum of the unchanging East and assert our-

selves independent of all canta ct or influence

of Western ideas.’ . . .

Mr. Danton G. Obeyesekere, M.A., Bar-at-

Law, Ceylon, is a facinating writcT who adds a

zest to the topics he writes on. In the article,

'Progress or Ketrogn*bsion ?
' he has drawn a

big note of interrogation across the history of

civilization not of the East or the West but of

all mankind. Taking examples from biology,

psychology, sociology, ethics, and religion*

from the fields of industry, military science,

trade and commerce, and with quotations from

writers of inlornational repute he has shown

that there is absolutely no sure standard of

judgement, applying which we can correctly

assess the achievements of man. Quoting

Morris Ginsberg he says, 'As our knowledge of

and sensitiveness towards human needs grow

and greater control is achieved over the condi-

tions of development, the system of rights and

duties must on any theory of human progress

undergo change.' . . .

Dr. P. T. Raju, M.A., Ph. D., i^astrT, of

the University of Kajpiitana, is a perfect

rationalist who would not allow mysticism or

supra-normal expediences to confiisi‘ philoso-

cal issues, not that he has no regard for

mysticism but that if reason is denied in the

domain of thought bedlam prevails. P>et\\Ton

hair-.splitting and mysticism if phik^sophy is to

choose it must show preference for the former,

as it prevents softening of the brain, though

it may lead to headache in some cases. It

is unfortunate that the article 'The Problem

of the Integrality and Attributes of the

Brahman’ has been couched as a reply to Dr.

Chubb’s" criticism of Raju’s defence of Ad-

vaita. But that has not detracted its philo-

sophical importance. One can enjoy the

Doctor’s polemical brilliance. ‘Brahman is

nirguna , says he, 'only because there cannot

be any distinction, at that level of integrality,

between the guna and the gimin, dharma and

dharmin/ Again 'A logical infinite I shall

deline as that in which the subject passes into

the predicate and the predicate into the

subject. An epistemological infinite is that in

which the subject passes into the object and

the object into the subject.’ Thought lasts as

long as there is distiinction between the subject

and the predicate, the subject and the object.

With the disappearance of the distinction

thought ccascs. So 'either there is no

attribute at the level of tlie Infinite or the

Infinite has ceased to be an infinite by ceasing

to be integral experience.’ . . .

Sri C. Sivaramanmrti, M.A., Keeper,

National Museum of India, New Delhi, is a vete-

ran archaeologist and art connoisseur. What
lends a special charm to his articles is his devo-

tion in dealing witli the themes. To him these

sculptures and other masterpieces of arts arc

not merely objective examples of artistic ex-

pressions of ideas, which all arts are; they stir

him to the depths of his being and put him in

a prayerful mood joining him to the Universal

Spirit, whose aspects our Indian arts depict.

'Attributes of God’ is meant to illustrate the

beauty and grandeur of four such art pieces of

India, and Sri Sivararnamurti has succeeded in

introducing a fine element of Bhakti into the

article. . . .

The Hon’blc Mr. Justice P. IT Mukharji of

the High Court of Calcutta breaks a fresh

ground in 'The Atom and the Vedanta’. Our

readers will be surprisingly delighted to see the

great rationalist Mukharji taking his stand

against the ‘violent’ fission of the atoms on the

grounds of higher philosophy and humanity.

He is in good company. Prof. Satyendra N.

Rose of the Einstein Bose Law fame spoke
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in September last of floods being caused in

Bengal by radio-activity due to atomic explo-

sions. Other scientists of note in Europe and

America have also expressed themselves on

other bad effects of excess of radio-activity on

earth. But Justice Mukharji's contention on

religious grounds, one is tempted to say, on

ultimate grounds, is unique. How nicely he

has put it ! 'Energy born in force and violence

is inherently incapable of producing a world of

peace, harmony, and rhythm. ... It carries

its own doom of destruction. You cannot rob

the atom to pay the molecule, you cannot rob

the molecule to pay the compound’. . . .

Dr, George Williams, Profv'ssor and Dean

of the Harvard Divinity School seems to be a

rare balanced mind in theological circles.

Divinity colk^gcs will have a longer lease of

hfe if such catholic souls preside over them.

Unfortunately he has begun his tlicme so paro-

chially that wc shall have to ask our readers

to bear with him for a while, with the assurance

that their patience will be amply rewarded.

The Professor's analysis and criticism of the

two types of univcrsalism, which he calls the

'mystical univcrsalism' and ‘the univcrsalism

of the transcendent Kingdom,' ere both just and

deep, and tlie Divines should fake noh' of them

and beware. His conclusion is a beautiful

expression of humility that befits a preacher:

'We gather here tonight, as ('hrislians and as

Hindus, then, mindful that none of us is fully

able to understand the deepest yearning within

the univcrsalism which each of us tries to

represent.' . . .

THE LABOUR AND STUDENTS

Is 'Bharala' (India) 'Prabuddha' (awaken-

ed)? 'Bharata' means devoted (rata) to light

or enlightenment (bha). Is the country, so

named, conscious of this eternal ideal, that

every man or woman is dedicated to live the

life of the spirit, whose light informs and illu-

mines all? Is the 'socialistic pattern of society'

tending towards that? Leaders have coined a

foreign expression, 'Sarvodaya', however,

expresses the tradition aright. Wherever its

leader goes there is a rise in the level of spiri-

tuality. Peace and sweetness abide when the

leader leaves the village. Unfortunately,

similar is not the case with the leaders of the

'socialistic pattern of society'. Why do thy

shy at uttering the word 'spirit' ? Why do they

not leave behind them a glow ih the faces of

their audience? With Bhavcji 'spirit' is a

living presence, without which he is not.

Others have no faith in it. Sometimes some of

them do try to utter the word. But it gets

stuck up in the throat and a hoarse voice comes

out. They strut and make others feel their

importance, sometimes their studied humility

creates scenes. The Sarvodaya leader, some-

times uses harsh words, speaks unpleasant

truths; but angers or (iffeiids none; for, a true

disciple of the klahatma, he scatters humility,

love, and fellow-feeling. He speaks the lan-

guage of the • people. India understands

him. . . .

Materially the* country is on the road to

progress. But for w'hom is prosperity meant?

Where arc they? Wliat are they doing? The

masses are surely awakened -awakened to their

plight; but not to their duties. In the Assem-

bliss and Councils we find tlie Congo. v.

represent the counri'y -they ('ommand an

overwhelming majority in these bodies.

But where the toiling masses sweat in

fields and factories, Congressmen are not

to be seen. The Ix^st jiroof of this that

in mills and factories most unreasonable strikes

are defeating attempts at production. Schools

and colleges throughout the country are in the

grip of non-Congress leaders. Tf tli(‘ Congress

lose hold over the labour and the students ff)r

whom are they building? For Bulganin, Tito,

and Mao; for Nasser, Soekarno, and Nu? How
is it that the country's youths follow the P.S.P.

leaders and communists? Why arc Congress-

men not seen among the students? Youths arc

being spoiled and Congressmen arc building the

country by passing resolutions in Assemblies!

The labour problem of India is easier of

solution. Important Congressmen, preferably

Sri Dhebar, should go round important labour
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centres like Kanpur and Ahmedabad and meet

both the labour leaders and important workers

and lln^ mill and factory owners, and have

separate heart to heart talks with each party.

When the facts and figures about the present

situation and the future, bright or darl; in case

of mutual settlement or conflict respectively, are

all gathered and properly marshalled, a joint

meeting of all the parties should discuss all the

problems and arrive at conclusions, drawn in

die interest of the* nation as a whole. Their

implementation mil be obligatory and obser-

vance binding on all parties. Any departure

from the terms of this solemn covenant should

be severely dealt v’ith by government. Mere

consultation willi and undf rlaking from the

labour loaders will not do. Their decisions

miglit be flouted. Apart from the recognized

leaders, there must be fresh representation

dire('l from the labfjur. I hey should be asked

to choose their special representatives, for, it

should be jiroperly explained to them, it is

/^t)ing to be a solemn contract, any backing out

from which will be promptly and severely

punished.

The student problem is a rather difficult

one. It rerjuircs a regular organization of very

capable, patient, wdiole-time workers. They
must bo educated, and intelligent practical

psychologists, which cadre, alas, the Congre^s

do not possess to spare. Nor is tliere any

other organization in this vast country which

can supply such men and women or help the

Congress even indirectly. Other political orga-

nizations, such as the P.S.P. or the Commu-
nists are the worst enemies of our youths.

I'hcy arc doing the greatest disservice to the

country when it is passing through the greatest

crisis of its history. Alienate the youths from

studies and constructive works of tlie country

and to sow and nurture seeds of discontent and

indiscipline in their pliant minds and hearts

is simply crminal, to put it mildly, deserving

heavy punishment. By fanning the fire of

students' strikes they have debarred themselves

from rendering any service to the country.

There is no organization capable of hand-

ling this most urgent and important prob-

lem. It must be brought into being quickly.

The members must be brainy people but, above

all, they must have an Indian mother's heart.

They must live with students in hostels and

help and guide them in evorr; possible w'ay.

They must be seen by, the sick-beds of students,

in their kitchens and dining halls, working

with them in the gardens, playing with them in

fields, debating and guiding debates in their

common rooms, organizing outings and excur-

sions, holding musical soirees. Their love for

tlic students would be so overflowing that the

latter would gladly and most confidently open

their hearts to them and be grateful for the

happ}^ solution of their life's intimate prob-

lems. But where are such men? If ideal men
are* not forthcoming wc arc to do something

with available maUTials. Immediate steps

must be taken. Parents, teachers, senior

students, research scholars, retired great men
must be mobilized without delay. For, if the

rising generations are lost, for whom are the

elders working?

TTNIVERSALISM OF THE TRANS-
CENDENT KINGD05I'

Do wc find the Idea of The Universalism

of the Transcendent Kingdom’ in Hinduism ?

The Hindus may not understand the phrase

'Universalism of the Transcerident Kingdom'.
When they graps the import the question

\vould evoke a quizzical smil- from them, for

the idea is too familiar to them to be asked.

We have understood it in dils sense. 'King-

dom' means the ‘Kingdom of God'. It is

'transcendent' because God is ‘King of kings'

—all the ruling j'rinccs, bodies, etc. arc under

His care and guidance. So the whole phrase

means a universal loving brothe rhood under the

fostering care and direct guidance emanating

from the 'Father in Heaven'. Our earthly

individual, social, political, economic, and all

other corporate lives will be so imbued with

the living presence of God that His will alone

will prevail. Or in other words, our life will

be a Divine Corporate Life.
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From the earliest Veclic times down to the

present, this alone has been and is the guiding

principle of the Hindu life. During < the pre-

Vedantic or the Mantra period, the Hindu life,

individual or social (i.e. all kinds of corporate

life), was guided by the Yajna (sacritice) ideal.

The panca-yajnas, the five yajnas or sacrifices,

viz. to Brahman, pitrs (the m:ines), devas (the

cosmic beings), bhutas (visible creatures other

than men), and to nr (men) were obligatory to

every Indo-Aryan. This idea has been philoso-

phically developed in the Lilvdsya Upanisad,

which belongs to the Mantra portion of the

Vedas, and beautifully described in the 'Madhu

Brfihmana’ of the Brhaddranyaka Upan*^ad-

From birth to death, including marriage, all

rites and customs—individual, family, or social

—have centred round this Yajiia-puru^a (‘God

immanent in the universe, in the state, in

society, and in family). Each man, woman,

or child was taught to feel—circumstances

compelled them to feel—^that he or she was

living in the presence of the Divine, that the

Lord (T<^) being everywhere and in everything

he or she was to regulates and control his or her

life in such a way, through purity, ahimsd

(love), satya (truthfulness), aparigraha (living

through honest labour), hrahniacarya (conti-

nence), etc. that his or her body, sense-organs,

mind, intellect, and all possessions might be

worthy of the Lord's acceptance and habitation.

During the later days, even before the advent

of the Buddha, the concept of dharma was

slowly taking the place of yajna. Buddha

gave it a great impetus and made it ton abstreict

philosophically but too practical in life. Vai-

snavism and ^aktism kept the concept, removed

the too high abstraction, brought back the im-

manent-transcendent Lord to society, and bani-

shed or sucked up Buddhism. .Since then innu-

merable saints, prophets, and avaldras have

been born to the land to revive and reinstate

this grand ideal of the Divine Brother-

hood in the land of its birth. As to

the propagation of this ideal beyond the

frontiers of India, archaeolog/ stands witness

to the activities of the Buddhists, Vaisnavas,

and Saktas. Of late was born Sri Ramakrishna

who, in his gentle and imperceptible but potent

way, has incorporated within Hinduism what

were noble and good in Christianity ai^ Islam,

and has asked his followers, as did all great

saints of India of the past, to keep open all the

doors and windows of Hinduism to let in fresh

air from whatever direction it may kindly

choose to come.

If the world is a myth or a nightmare, if

human life is a day-dream of the lotus-eaters

what is the use of the Lord's taking the trouble'

of being born as human beings, as avaldras,

to suffer human miseries and limitations, cru-

cifixion; of permitting His devotees, who arc

absolutely dependent on Him, to undergo hor-

rible tortures and persecutions ? Is not the con-

cept of Lila ubiquitous in the whole of Hindii-

dom ? Dose it contradict maya or complement

it? How are we to account for Madhusrid.ina's

(the monk-writer of the greatest book on Ad-

vaitism) being a worshipper of Sri Krsna; for

Buka's and Narada's (two greatest tnayfivadins)

narrating stories of the Lord's Lila and living

•the life? Immanence and transcendence are

not mutually exclusive, as we ordinarily think

them to be. Swami Vivekananda has power-

fully controverted this wrong idea of mdyd in

his famous London lectures. If people choose

to prefer their own explanations and then find

fault with the theory, poor Hindu is not to

blame for that. He can only pray, 'Lord, save

me from my friends.' In his search for the

abiding and immutable Reality man shall have

to go on negating the shifting and the chang-

ing; then alone in the quintes-^eiice of his own

being he finds the object of his search. Having

grasped and understood it thoroughly when he

comes out of the depth of his experience he

finds the Soul of his soul permeating the vast

changeful universe, he finds what was experi-

enced in the transcendence of thought is imma-

nent in and is the' unfathomable Nature, with-

in the scope of and informed by reason and the

senses. This is the hoary traditional outlook

of the Hindus, with which the GospeLof Sri

Ramakrishna is replete. Hinduism is not

merely mystical but robustly rational also. It

does not deny life but says there are higher
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regions of consciousness where life cannot

enter, whose glories dissolve earthly life. But
few soujs can have entrance there. For the

overwhelming majority of mankind the ideal

is the Immanent God. And there are souls,

like Suka and Narada, who can enjoy both

immanence ascid transcendence. Without the

Immutable, however, human experience, in

spite of its bewildering richness, will be poorer,

its brilliance is so intense. But that does not

mean that 'Universalism of the Transcendent

Kingdom’ is wanting in Hinduism, or proper

emphasis has not been given on it.

If the Ramakrishna Mission Swamis in

America have laid greater stress on the mystical

side of religion it might be to counter-balance

the tremendously active life of th(‘ Americans,

so that the actual result will be the 'Middle

Path’, to follow which has b(‘cn the undying

ideal of India ever since the' time of the great

Buddha.

BUDDHISM AND VEDANTTSM

Oitics take exception to Vedantins' catho-

licity and say : ‘Vedantins are eager to prove

that Buddha, the great herald of a pluralistic

philosophy of permanent flux, taught the Brah-

man of the Upanisads.’ Sankara or any Veda-

lin before the last quarter of the nineteenth

century has not done it. In fact Buddhism

was the main target of the Vedantins’ attacks.

Unfortunately modern researches in Buddhist

literature revealed deeper truths about the

Yogacara Tathata and the Madhyamika

$unya. The old research scholars were not all

Vedantins. They, however, proved their case

ably, though the Southern Buddhists, to whose

school the critics in ciuestion seem to be-

long, never admitted it. Modern Vedantins

arc not to blame if they accept the verdict of

the researchists as true. By doing so the

Vedantins do not gain anything. They^have

not compromised their traditional view of

Brahman. They accepted the Buddha and

rejected Buddhism on logical and epistemolo-

gical grounds. If the modem admirers of

Buddhism salvage it and give it a deeper inter-

pretation based on the commentaries of the

Buddhrst philosophers of old, the Vedantins’

non-acct)ptance of it would have smacked of

fanaticism. B}^ their acceptance they have

shown their catholicity.

There is no great difficulty in accepting

Buddhism as pluralistic, though pluralism pre-

supposes plural entities, which will go against

the andtid of the Southern Buddhism. The

Buddhists do talk of flux {aniiyaid)\ nothing

lasts for three consecutive moments. It is

understandable thfiugh illogical. But ‘perma-

nent flux’ appears to be a 'square-circle*.

Do the critics mean sanicinal But the flame

is an appearance, false and illusory. Both the

observer and the observed are momentary.

This is Southern Buddhism. Will any plura-

list* of the West admit this to be true?

Again Buddha’s ‘aniiyam\ 'duhkhani*,

*vijndnam\ and §unyam arc with icfercnce to

the ultimate nature of the phenomenal world

To the queries beyond he always maintained

silence, the expressed reason being their un-

profitableness to the solution of the life’s

main problem, freedom from *duhkkam\

‘Duhkham* is due to our wrong notion

(avidya) about ourselves and the objects out-

side of us. Reveal their true nature and our

attraction for life and life’s possessions

vanishes. Tmth, if there be any, is self-reveal-

ing; no explanation is necessary for revealing It.

The Enlightened One was silent for this. His

silence has been interpreted by his philosopher

disciples in four different ways. Other philo-

sophers have every right to interpret it in any

other way, especially when they can quote the

authorities from the scriptures and their accept-

ed commentaries.

That the Madhyamika ^mya is a positive

principle is undeniably admitted by Kumara-
jlva. Says he: 'It is on account of ^unyata

that everything becomes possible, without it

nothing in the world is possible.’ 'All dharmas

have for their refuge ^unyata* [Prajiidpdra-

mitd). Speaking of Nirvana, Radhakrishnan

quotes from Uddna, viii.3.10: 'There is some-

thing unborn, unoriginated, unmade, uncom-
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pounded; were there not such a thing, there

would be no escape from that which is bom,
originated, made and compounded.’ Hence
Nirvana is something positive and permanent.

Dasgiipta following Suzuki (who is not a

Vedantist) writes:

"This bhiitaiathata ... is neither that which is

plurality, nor that which is at once unity and

plurality/

So, we arc not too sure that Bndha was
't!ie great herald of pluralistic philosophy/ So

far as the Sariivrti truth is concerned, do not

the Vedantins admit that the world is inimper-

nianent, hollow, and full of sorrows ? Nor
can we be too categorical in asserting that

Budha’s philosophy was one of iiktc flux, if

wo admit that Nhgarjuna and Kiimarajlva did

not misunderstand the mastei.

When th(', Vedantins speak of the identity

of outlook of the Buddhists and themselves

they do not mean the Southern interpretation of

Buddhism, they point to the Mahayaiia in-

terpretation in its purest form. To us it

appears that if we add the emphasis on

morality and inwardness of the Southen

Buddhism to the Bodhisattva icV;al and the

Madhyamika Sunyald of the other version we

get a complete view of the Buddhism of the

great founder, who, according to his expressed

words, did not give out the whole truth to all

his followers, which, it may be noted here,

is the traditional Indian way of imparting

truth according to the capacity of the recipient.

Jlodern Vedantins ought to be proud of

their new interpretation of the Buddhist phi-

losophy. True Buddhism and true Vedantism

are one, the difference, if any, being on the

emphasis on the negative and llio positive side

of the outlook.

REVIEWS AND NOTTCES

THE tLLTISION OV IMMOKTALTTY. By
Corliss Lamont. Published by PJulosophual

Library, 75 East ,^olh Sirrrt, New York 16. N.Y.,

U. 5 . A. Pp J16. PriLv 5.9.95.

Dr. T.ainont’s book of iramorlality is in s^ven

chapters, with a review from the pen of Prof. Jfjhn

Dewey serving as an Inirodiiction I0 this reissue.

By irmnortality the aiilhor means pers^mal im-

mortality and this signifies the continuation of the

individual personality after death. To disprove

this contention the author surveys the conclusions

delivered by biology, physiology, medicine, and

psychology. Here he arrive.s at the growing belied

in the identification of the alleged spiritual factor

with the material. Biology explains the mystery

of death, for ‘Nature eventually discards human

bodies for fresh ones'. The blame is conveniently

put on Nature}. But, though we too believe in

personal survival doctrine, we are in duty l)ound

to ask whether this solves the problem. For, in.stead

of death remaining mysterious. Nature, remains a

baffling problem and demands a solution.

Our nervous system, we are told, ‘makes it pos-

sible for us to have the vast range and numbcT of

experiences that fill the normal life’. And to

account for tlip continuity of this experience, he

offers a phj'siological theory of memory based on

the Ass<Hiationist P.sychology. One cannot afford to

be so complacent ns to ignore Bradley's unanswer-

able attack on Associationism,

That there is an indissoluble connection between

the body and mind of a person we have to accept.

But this connectlm, by no stretch of k^gic or ima-

gination, can turn out to be an ecpiatton of iden-

tity, as Dr. Lamont makes out. A connection is a

relation and a relation presupposes terms that are

distinct from one another. As such body, person-

ality, and mind arc throe, not one entity alone.

Thc'so thire are related to one another, and the

goal of the individual is to dissociate the mind or

the spirit from the other two. In other words

instead of personality, it is the dejKTsonalized or

impersonal self, that is tlie goal of all philosophic

life. This may lead us to some sort of dualism.

It is dualism only in name; for what is matter?

This is a word which has been much abused by

the modern Materialists and Behaviourists. Is there
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matter at all? The individual is only a finite centre

of experience, a centre that makes explicit tlie

principle of consciousness that is everywhere. This

is by no means a dualism. Matter its(*lf is animated.

This principle alone can jirovide us witli a siitis-

factory explanation of the problem under reference,

since any metaphysics has to account for the unity

of experience. •And William James lias told us that

thought 19 only a transmissive function of the brain,

not the productive function. Dr. Lamcmt refuses

to accept even this position, lie evidently ignorc.s

the fact that a physiological principle cannot jiro-

duce a non-physiological pnnci})le. Instead he

wonders ‘how the iiimiaterial can be ass<icidted with

and work together with the material’. Tn answer

it is enough to point out tliat tliis is exactly w’hat

life implies. The nK-menl the material and the

immaterial come togetln'r, W(‘ have Lif<* that very

moment; and they are by their M'vy nature prone

to comii log('thcT Ix'c.'uise of tht' existi’iice ol ani-

mated matter. As a lesult the soul or spiiit is no

longer a Tn^yStenous entity from aiu^lhor realm

breaking into the nf'v<‘i-ludt mg sequence' o£ n.ttuial

cause and eliecl.’

Anulln ! arguiiK'nt (-n which hr hain(»nt jiliws

a great cnalence i.", nason '(')iir approacli t(» the

que.stion of imm ^rlahiy 1 lamianly Ihroiiyh s( 1< nia*

and through the eiilighlmed comm- n sense and

logical .inalysis tint go hand in linn-l watli it. In

short, our apixal Ls to the suj*reine (ouit (/f human
naison ' I'his is l.iudLd)]** if life it -rb were so

rational, and if a smgle print ipk' (euld com-

prehend lh<' varied nr Imess oi human life. Reason

js not tlu ('lily thmg in life, 'flu re au' oilu'r lac

tiirs too. To ni.vny imnioitaliiy ‘etuus to h:i\e ai\

emotional a]>peal. .^nd an einothai as such c.imiot

emanate from a iiclion. U dc'maiuls something

which is closei to the nature <>f tlie human iiimd,

something like it and yet unlike it in the objective

world of Jteribty. And emotion without such an

objective counterpart is a lu'tit-n. And surely logic

will not l)e on oui sid<‘ if we were to speak of the

religious emotion as a pun' ficticm. A believer in

the d(K trine ol imnioitality is not bound to discuss

the environment of lieaven as though it were in a

wairld beyond. And Dr. Lamout presumes that

heaven is elsewhere and spends his energy in taking

to pieces the environment of heaven as thougli there

will be many jx'rsons and not one alone. The fill-

fUineni of the personal conscious being lies in that

which it WHiuld most wish to be assured of. It is

that of bciing eternally real in an ultimate being.

Self-consciousness involves the klea of human deve-

lopment, and ‘implies the eternal realization for

or in the eternal mind of the capacities gradually

revealed in time'. The ultimate being compre-

hend in itself the human spirit and what it is

capable of becoming. The content of the self is

secure in the Absolute or Brahman; and it is tliis

content fhat is preserved. Thesi' are the values

cliaracteristic of mortal life; and we thus see that

mortality itself becomes reasonable only in the light

of immortality.

Dr. Lamont examines .spiritualism, ethical argu-

ments, symbolism, and motivation, only to arrive

at the denial of immortality, presuming all the

while that the ‘s(*ul or personality’ is complex.

This doctrine is untenable, for the soul is ernpha-

ticall}'' simple in the sense' that it is a unity or

system. Starting with a chaotic doctrine', he tells

us that the Kantian and the post-Kantian thinkers

are only turning washes intei proofs. This argument

proceeds from the self-comTadiclory argimiemt ad-

v^anced by Dr. LaiiK'iit. Earlier Re^ase^m is extolled

as the only j»rinciple and hen* he iMi'.es both reason-

ableness and unu'asonabJ(‘ne'ss to cO'>inedogical

status* A wash as such can never b- a prod. Kant

has*treateel immortality as a postulate of Practical

Keasejn Por the }>ost-Kantiat\s it is a logical

necessity aiising frenn tlieir tbetuy e)[ V'alue And
for the .system c>t Adviila iniinorlahty is the logical

ceirollary ot th<' pnnci[)le of ContradEtion known

as adhyusu. in all th(‘:.e Ihiee schools ot thought,

immortality does m t mran the sinvival of person-

ality, nor d(X*s it in\aive a heaven and hell, or

imply the survival of a pluralit}' ot peouiis It is

rather strange that l>i Lir:i(jnt\ thesis fails to

touch this doctriiK' We are in po fnaiid svuipatliy

and agretmenl with tht‘ author in Ir^ critkisni ol

the doctrine of personal luivival But we have to

notiC(' that the author fails to tuuch the doctrine

as it ]•» nccepi('d in ;\d\ait i and m rsett ] h'gelmnism.

How :i!‘' we Miie c»f iuuiK't laid V ? d'lus js a

queslioii to b(* iiski d and Dr. Banioiil a^lv ^ it. 'J'he

answer lies in th(' ndation between lb-' body and ihe

soul, whali are etpiateil in thf' b'^ok undi 1 le^ievv.

The so called featuu'S of the srul caniV't be spoken

ot as qualities vif tlu' body, for they do not persist

after death even if the body does. The Ixuly is

only a means, which is actually de^peiieed with when

we dream. Moreover, it conscion.sne' s is a ipialitv'

enu'Tging from the physical elements and their

pn'ducts, tile physical w'oild of objects c. nnul be

the object of con.sciuusness. It is the contiiuieil

identity of tht' soul wdth itself that inal es recollec-

tion and the like possilile. The knowk'dge gained

and the cl'aracter formed by us pursin' the soul

throughout. Birth and death simply rtder to the

union of the finite centre of experience with th<*

])Oily and separation from it. The ideal of s]>iulua1

development, which is to be gradual, jUvSlifies the

jKistulate of *h>ama-muhti‘ (gradual emancipatk'H)

as a pragmatic necessity. But the true eveudasting

goal of llie soul is that of sarvdtma hlulvu, all-self-
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ness. Jndte dvaiiam na vidyate (with the dawn of

self-knowledge duality vanishes). True immortality

as such can be predicated of the Brahman alone ;

Brahmaiva hi muktydva.^tha (the state of salvation

is nothing but Brahman (hood) ). The rationale of

this philosophic position is the foundational theory

of consciousness, according to which the individual

is only a finite centre of experience participating in

the nature of the Absolute or Brahman. Born into

a temi)oral and mutable environment the soul

aspires to a good which is above time anti mutabi-

lity, because there is something divine in man.
something which is beyond the fluctuations ot space,

time, and causality It is the nature of the Good
that explains the nature of the .Soul. And ^'ankara

says: The real nature of the embodied soul is that

of the Absolute Brahman, and the state of embodi-
ment is due to the hnitizing media. The v<?ry nature

of morality involves a struggle between the higher

and the lower. This struggle cannot arise if man
were purely a creature of time, or if he were jnfrely

eternal. Man is the meeting place of the temporal

and the eternal orders. In other words human
ix^rsonahty is not a simjrle function of the passing

state of the organism or of the nervous system.
This is the fundamental principle (jn which the

schools of Materialism and Behaviourism are shat*

tcred and watb them tlieir doctrine of the material

soul.

The soul brings life to any body and life neces-

sarily accomiianies the .'^oul. As such death does

not belong to the soul. The soul is undying or

amartya. Plato deduces the immortality of the

soul from his dfjctrine of the forms. This great

doctrine of itlealism has .stood th(‘ lest of time. It

is very easy to criticize the ethics and logic of such

a doctrine from an incomplete set of promises. But,

as Bosanqu(‘t ])uts it, The fact nmiains unshaken

that a large portion of the liunian race ask no

better destiny than to be lost in the Universe or

in God. Their real desire clashes with tludr nominal
self, and for the sake of their real desin‘ they are

walling to abandon what they are accustome<J to

call their personality.'

T)r P. S. Sastri

THE BOOK OF BATTLES. Bv G. H. Mees.
M.A., (Cantab), LT..D. (f^yden). Vol. If of the

Revelations in the Wilderness. N. Klitvkr Devkn-

TKR. {Higpjnhothams, Madra^;). pp. 5;<V with plates

and diagrams.

The first volume entitled Book of Signs was

reviewed already in this Journal. The second

volume deals wdth the Jiook of Battles. The
dichotomy of existence has been one of the most

important pieces of observation which any amount

of cogitation cannot dismiss. This is sought to be

explained metaphysically as the dialectics of opposi-

tion and this of course had a chequereS history

through Plato, Fichte, and Hegel in the West as

it had an equally chequered history in the dar-

^anas of India. The polarities once being recog-

nized, the outcome of life is a smuggle of each

against the other and it is w’hen circumscribed a

battle or when unlimited a War. The battle of

coursv* there always is as Heraclitus announced;

and the significance of the Mahdbharata lies in the

Battle royal between the forces of the Night

(asura) and the force.s of the Hay (Devu) what-

ever mystic meanings wo may adopt aliout the

Night and the Hay. It is clear then that ancient

thought in India has ahvays played the two fea-

tures of the Solar and Ihe Lunar against each

other, but be it noted that the Solar may tend

to become usunc even as the Lunar may tend to

become daivic. The epics Rdmdyana and the

iMahdhhurata reveal this ckvirly as T have sluwvn

in my work on the Idea of God in the chapter on

The Pancaratra and the ’ (Tpanisads.’ The occult

secret ot this double Solar-Lunar battle is indeed

to be interpreted in the Houses or Signs dominat-

ed by the Lunar and the Solar orbs. Thus the

,six houses frcmi Aquarius to Cancer winch is own-

ed by the Mt^on clock-wise and the six houses

from Leo ow’iied by Sun to C'aprirorn form the

major divisions of the celestial zodiac. Thus the

planets have a Solar or a I.unar character accord-

ing to the ownerdiif) they have in each sextet. It

has always been ^'ery dilficult to decide as to

w'hich is the j^owct that makes for th(' transcend-

ence over the battk*, for each planet has a double

rulership or nilersliip of two houses one m the Lunar

or Night throne and another in the Hay throne*.

Even here the ayana conception may be reversed

as this also is dear from the hesitancy or, should

I say, diflerencc between the Upanisadic .seer Pip-

paUlda and Manu wiio considers that Hay is the

Kfsnapahsa as against the former who considers

that it should be ^^uklapaksa.

Hr. M('es considiTs the* seven light worlds and

the seven imd(T-worlds in the first chapter dis-

tinguished as lohais and talas later; but at the

beginning there was not much difference between

the words loha and tala except that the former

was perceptual whereas the latter was spatial.

Spatial, temporal, and conscioiisnt'ss-planal con-

cepts are intiTlockcd in the mystic mythic conscious-

n(»ss. There is also a correspondence between the

lokas and the talas. Psychologically and even phy-

siologically these lokas and talas are recognized to be

in the organism but it must lie remembered that

all this is correspondentially true but not actually.
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The author is quite correct in speaking about the

non-existence of the hells in early thinking : for

the lowest becomeo the seat of the highest at a

reversed valuation. The feet-mysticism is exjilain-

ed clearly as a universal phenomenon. The whole

concept however is very difficult to associate with

tlie view that the Capricorn represents the feet for

it is Pisces that naturally is said to be the feet

of the celestial Purusa. But the central concept

will have to be rethought again and this i)r. Mces
lias suggestively done The two imjrortant houses

according to Dr. Mecs arc Capricorn and Aqua-

rius, which are the ‘ seventh houses from Cancer,

the house of the i'-if 'ii, and Leo the hou‘‘‘e

of the Sun. lie considers that Aquarius is the

Supernal Sun (Saturn on liis upward or higher

throne; the question is whether it is a Day throne

or Night throne. (.)r is it Lranus.''). fiie myths
in respect of these are interestingly coveied. The
exposition of the Churning of the Ucean and tla*

corresponding world myths and the explanation of

the products of the churning are suggestive.

The inquiry into the symbolism ol the creative

power of consciousness kads to ttie inyth*^

connected with the Sphinx and Navamtn. I'he

author rightly points (/ul that ‘only an exoteric

doctrine divorced fiorn esoliric tradition can teadi

that Salvation, Liberation, and Heaven can be at-

tained c/iily “hereaflei" and that man should die

physically before its at 1 imnifnl’ (p. -jo). Thi.^

sh<'/ws that Jivtmwuhti is a real possil)ilit5'' but such

a possibility was vt iltsl 111 sucli wise as to suggest

that «t could for most mm be a jiossibility only after

life. The [psychological death or the death of the

ego and its sublimation m a jisycliok'-gic al sensti are

rather de[X‘rak nt cm lh«' (itners of the [)sycht‘, Us

openness to the vision, and the meaning and sug-

gestion of the higher k-vels of consriousn<\ss.

The idealism which invokes the impossibility

of jtvanmukii even as it d<x’s all realization, not

only here but anywhere when it is in love with

itself, is fortunately a stranger to mystical life.

But the mystic has as much need to understand

the forms and natur(‘.s of the two tyjies of force

even as the thirdeer has to know and interpret the

categories {tatlavas) of experience. The aesthetic in-

tuition which is near enough to the mystic intui-

tion, though undoubtedly different both in its

scope as well as in its intensities, is also the field

wherein the symbolic had its infiltration.

'Dr. Mees studies this with reference to ^rl Krspa

(p. 8 iff). He also connects this with the story

of the Pied Piper of Hemelin made notorious by
Robert Browning. This also leads him to the

symbolisms of seven again. This leads to the

S3mibolism of Zero, the discovery of Indian mathe-

maticians and philosophers. The Tarot cards are

then interpreted in the mystic manner. The uni-

versal significance of the process of life and death

and regeneration seems to have been the one eternal

topic of t all myths all the world over. The
Hebraic Kaballah also is ckxsely linked iqp with the

Tarot. The linking up of all this is indeed a valu-

able thing. The interpretation of tlie Tibetan

Book of the Dead is shown to !,<• the counterpart

of the Christian mystic tradition. (j). 178 11 .)

Even the fairy talcs contain the mystic tradition.

In the Arabian Nights the symbolic interpictatio'i

is seen to be relevant leaving alone the supreiii

fancy and fantasy' of all these. The author illus-

trates the same with reference to the .story of the

third kalendar. The spiritual 'fair is great and
the parallel to the 'latt' Ka.ssib which was not

different from that of Phaeton, Ikaros, and Belkro-

phontes who tried to ascend to Heaven on the

winged horst* Pegasus' is to be found in th<i tall

of Tri^aiiku in Indian Mythok'gy.

The Islamic path of ascent and its seven stages

are ^hown to be similar to the sevtn-sLagt'd Voga;

sapta sanUinOf and sapta puma biiuinikus. The
study of the seviui heivenly intelligimces and
Plierarchics follows. The comp irl-( a of the ten

Prajapatis with the ten Sephiroth is indeexl very

iliustrative of the fundamental oneness of the

Mystic symbolism, dhe ten saihsLd^as arc intend-

ed for the gradual spinlu.ilizatioii of life from tlie

moment of conception to the marriage. The seven

stages of the spiritual [lalh are also sought to be

illustrated by the Holy War of Kartikeya (Subrah-

manya). The illiiiTiinating part of the w^ork is

how'ever the niyth.s dealing with the woild periods.

The zodiacal mystic the mysrici.sm of the

planets, the precession of equinoxes, the sayatta

and the nmiyanu s} shuns of computation of the

positions of the planets and signs. The suggestion

tliat tlie ‘Hindu astrology is more suited to give

light on “practical matters" and Western astro-

logy is more suited to give light on “spiritual mat-
ters" ' may not line! much acceptance. The ex-

planation of the reckoning of Rahii and Ketii by
Hindu astrology and its omission in the Western
astrology may bo due to the above consideration

of the ascent rather than the fall (descent) in the

latter. The consulerat ion of the myths centring

round Jason and Cain and Moses, the deluge and
the tower of Babel, and Abraham and the Genesis,

all show the black-out of the tradition. The re-

turn of the Tradition is indeed the return of the

knowledge which will make us realize our real

nature. The study of tli^' lives of the great IMes-

sialis of History offers a clue to the revival ot

tradition. It has always been the fate of tradi-

tion or Memory to be lost or forgotten only to be

revived, or reminiscenced as Plato w'ould put it

(smrti understood in its notion as tradition), by
the illumined efforts of Messiahs and Avataras,

10
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who slay the dragons of existence and the dark-

nesses and rescue the devout souls and spirits

vowed to tradition.

The book is a remarkable one on grounds more

than one. Firstly it is an untrodden ground for

the most part. Secondly it essays an original ad-

venture in correspondence and correlation of diverse

traditions with the fundamental belief that they

are bound to be one. It does not explain (it

would have done so without being very much cri-

ticized) all as arising from the spread and influ-

ence of a single world tradition breaking up and

getting distorted in different climates, though it

does show that all have a mystical experience of

the fall and the rise and the knowledge of the twin

fields for the action and possession of the divine

and the undivine forces.

The goal of man, however, is to rise above the

battle. But the battle is an element; and

Dr. Mecs suggests abundantly the need for trans-

cending psychically this battle, so to prepafe a

world free from the convulsions of the forces that

are beyond the human being to meet. For this

Vedanta is the only path, Vedanta understood as

the culmination of wori<l tradition.

K. r. Varadachari

INDIAN THOUGHT AND ITS DEVELOP-
MENT. Bv Alukrt SoifwniTZKR. Published by

Adam S> C. Black, ? and 6 Sopo Square

London, WJ. p. 28.^. I*rice 156. net. To be had

of Macmillan &• Co., Lid., St Marlin's St., London,

W.C.2.

This is a work of outstanding merit by a

great German scholnr. Tlic first edition of it was

destroyed during the war. Whether one agrees

with its main tliesis or not, one must respect the

author for his keen desire to comprehend and evalu-

ate a great but alkn view and vision of life and

admire his vast ciudition and penetrative insight.

Schopenhauer thought and taught that the

essence of the Indian thought was world and life

negation or the denial of the will to live. But

Schweitzer feels that world and life affirmation also

'is present at the back of this thought from the

very dawn of its history'. Yet throughout this

work the idea of 'negation' seems to haunt and

dominate his mind.

The fact is that the Indian mind has always

been 'against the falsehood of extremes' in all

departments of life and thought. The real value

of the author's ^vork lies in his desire that humanity

should avoid hereafter over-emphasis on life-

negation or life-affirmation and should blend aright

ethics and metaphysics. He seems to think that

the religion of Jesus also, though in a less degree

than in Indian thought, is based on world and

Jife negation, though Jesus commanded everyone to

love his neighbour as himself. In the same way Sri

Krsna's command to work for lohasangraha is

an ethical and life-affirmation concept. The author

says that originally the a/u'/»A'tt-concept ‘‘owed its

origin not to a feeling of pit}?' but to the idea of

keeping pure from the world'. But the GUd
blends non-injury and love and compassion and
says: advesta sarvabhutdndm nwitrah haruna-

evaca. The author rightly feels and says that

Indian ethics is not concerned also with 'our

human neighbour but all living things'.

The author says also that the true world-view

is necessarily mystical because it implies spiritual

unity with infinite Bebig. Put he seems to think

that there is some incc'nsistenry or incompatibility

between this concept and the concept of ‘self-

devotion to the world in ethical activity' (p. ij).

There is no such incompatibility in fad. Oneness

in love is a prelude to ont*n('Ss in being.

The author thinks also that the original

Brdhmanic mysticism implies merger ‘in the origi-

nal source of being’ while the later Hindu mysti-

cism teaches 'loving sf'lt-rurrendiT to the. one and

only God' (pp. 14^ i.^). But there is no basis lor

such a pointed contiast between a so-called Brak-

manic mysticism and a so-(\dk'd Hindu mysticism.

The concept of karma and the concept c»f dharma
and the concept of uMima.', and th<* conceja ot

yajha and ddna and lupas aie th(‘ jiivots of such

sublimation. The author himself says that ‘in the

Upani.sads world and life negation and w’orld and life

affirmation are both repres(TiU d' (p. 25). And yet

he Siiys also that the Lrahnnu pnesls were concern"

ed with priesthocKl and sacerdotal power and not

with religion (p. 28).

The author makes an over-stat(unen| when he

says: 'They (the Brahmins) attiilaite no ethical

qualities to the supra-.sensu('us Primal Cause of

the Universe.' The Chdndugyu Cpanisad refeis to

tlie eight auspicious spiritual attributes of Brah-

man. Further the author seems to think that the

doctrine of reincarnation was foreign 'to the origi-

nal Brahman teaching' (p. 55). Jffit th<‘ doctrine

is referred to clearly in Katha Upuniyid.

The author then proceeds to say that the world

and life negation in Jainism and Buddhism was
based on the concept of deliverance from reincar-

nation and not on the ccmceirt eff union with Brah-

man. To Jainism matter is real. But to Bud-
dhism it is unreal. The soul and CTOd are not,

affirmed in the latter. The author says well that

unless there is a permanent soul there is no basis

for the ethical life.

He thinks wrongly that Buddha does not en-

join active help to all (p. 103). He says: ‘He

was no Francis of Assisi' (p. 104). He evident-

ly means that the Nirvana ideal means world and
life negation and must, hence, be inconsistent with
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love and service to all. He says: The Buddha's

ethics are different from the ethics of Jesus in

that he^ did not demand real active love\ (p.

13). It is difficult to see the subtle difference be-

tween Buddha's so-called principle of love and

Jesus's so-called principle of active love. The
author says: The fact that the Buddha, the

preacher of c(^tnpassion, makes man only occupied

with his own redemption, not with that of all living

creatures, is a weakness of his teaching’ (p. 115).

lie, however, points out that the concept of

hiirva'-miikti is prominent in the later Mahayana
liuddhism, uhich brought in the concept of Bodhi-

sattva as redocmcT and thus really became a re-

ligion.

The author thinks that the Bha^avud Gita

belongs the 3rd century B.C. and is a post-

Buddhist work. This view is not siipi>ortcd cither

by ancient tradition or by recent research. lie

thinks that the Glia is ‘a didactic |>oem intcr-

polat(HJ in the Malmbihlrata'. Nor is he right in

ascribing i^inbara to the ninth centuiy. Jsankara's

Brahma^uirii Bhitsya expiessly .says that in his

time Buddhi.-m was a ‘living .\nd active faith in

India. The author seems also to think that

i\Ianu's cotle is a po.st-Jaina work (p. 172). This

again is an incorrect view.

In deseiibing tlie later history of Hinduism

th(‘ author is ubs' .ssed by his \ lew that the Hindu

monotheism and etliics are opposed to a supposed

anterior Brdhmanic world and life negation. He
is right in saying that the Tirnkural teaches ‘the

living ethic of love' (p. .^03) But r>o do^’S the

Gita though the author thinks otherwise'.

The author is on surer ground when he deals

with recent Hinduism after ham .Mohan Koy. But
he is wrong in thinking that the concept of rein-

carnation in Hinduism ha.s passed into the back-

ground (pp. 222, 223) and in saying that

Hinduism has lived ‘in a slate of compromise be-

tween monotheism and j-xilytheism, between pan-

theism and thei.sm. between u('rld and life nega-

tion and world and lift' affirmation, and between

supra -ethical and ethical ways of regarding things'

(pp. 223, 22.|). He says also: ‘It does not go to

the root of the questions woth which it is concern-

ed, but is only intent on finding practical, satisfy-

ing solutions.’ He says about Mahatma Gandhi:

'lie demands both things together: that man
should belong to God with Ids soul and serve Him
actively in His world' (p. 230). That has been

the e.ssenco of Hinduism all along.

K. S. I^AMASWAMI SaSTRI.

RELIGION AS A QUEST FOR VALUF^.
By A. R. Wadta. Puhticaiion Department, Cal-

cutta University, Senate House, Calcutta.

Religion as a Quest For Values is a most wel-

come addition to the already rich and ever-grow-

ing literature on religion. The learned author has

succeeded in compressing, within the space of two

hundred and odd pages, all the material relevant

to the subject under discussion. All the same the

book is refreshingly free from thq, crowding of

details and makes a pleasant and illuminating

reading. He has successfully combined the histori-

cal and comparative methods in his endeavour to

utilize the 'historical material' in order 'to get at

the root of the religious problem'. He has bnjught

out briefly, as far as possible within the limits of

six lectures, the richness and complexity of the

religions life of mankind.

Having traced tht; origin of religion to 'fear'

and ‘helplessness’, the author passes c-n to the

study of the various phaics of religious ex-

periences down to our ovn age. With magic and

sense of pf)vvcr, we are told, \vv have the begin-

nings of the positive contents of reJigions experi-

ence. Later on, love of power gave place to the

love of the bcaulilul and the just and the true

till love emerged as the greatc st ideal of life'.

All power-religion, says the riithor, is directly

or indirectly focussed on sex. It is, h(^wever, only

when religion succeeds in ‘concealing criidenes.s’

that it takes the first i( al spiritual step, and that

is accomplished 'when r< hgion becomes, beautiful'.

Ix)ve ft>r ait, music, and dance gives a fillip to

oui zest for religion. The author, then, goes on

to say that Judai.sm, Zoroastrianism, and Islam

have played a wonderful role in 'the purificaticuv

of the idea of God’. In India, on the other hand,

we come across a phase of religion which may truly

be described as a ‘search for Inilh’. 'If the old

lestament shows an evc.>lution in the moral con-

ception of ^k)d, the Rig-Veda shows an evolution

in the conception of divinity itself . ... In the

held the Upanishads constitute the richest and the

greatest achievement of Hindu genius and have
deservedly placed India in the front line of the

spiritual kingdom’. Then folUms a brilliant dis-

course on the place of Love in religicvas exj^eriences

as embodic'd in tlic' (iita and flu* te(t( /uHgs eff llie

great Bhaktas like Kcdar. ibiide.s, and Mira. The
author concludes that re*ligion par excellence is the

quest for the Holy: liohne^s is the ultimate reli-

gious category. The TTc-ly, in his view, finds its

best expression in the peisonality of Jesus Christ.

In the concluding lecture religion is deffneci as

'an attitude to life, which makes us conscious of

some great power beyond an<.l behind us, making
us conscious of our limitations, but giving us a
sense of strength and kinship that we arc not alone

fighting our lone battles, and that through our

struggles wc find ourselves as men who are akin

to the divine’.

The author deserves rich praise for the marshal-
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ling of relevant facts, and the lucid and transparent

style in which they are presented. The grand

pageant of religions experiences of huniaiaity is

presented with the viviciriess of an artist and

the clarity of poetic \'ision. The book has a

literary merit besides its philosophical and hostori-

cal interests. Despite all this one cannot fail to

notice the autlior's bias for Christianity, Holiness

is the exclusive monojxily of Christianity; all virtue,

at best, is an imitation of the Christ; Ramakrisbna*

Vivekananda movement is a mere shadow of the

Church which is the original, and from which it

derives its inspinition. We cannot read Gandhiji's

Atma-Katha Avithout being convinced that the

!New Testament is peeping out of endless passages.

Nor does llie author sec in the Maya-ridden philo-

sophy of Advaita the capacity for spiritual eman-

cipation or human solidarity. Ducssen’s exhorta-

tion to Indians to ‘keep to H', leaves him cold.

He cannot persuade himself to accept the (German

philosopher’s diclinn that Advaita alone, ‘in its«un-

lalsified form’ is ‘lije strongest, support of jairc

morality.’ It piovidcs Ihc logical basis to the

highest ethical tenets of Christ innity. In tiy* face

of all this his ccncession that 'India, not merely

by her great past and her classics, but by her

present capacity can alone lead the world in the

realm of spirit', seems to be a mere mocker>*—

a

conclusion loosely tagg^'d to the premises from
which it does not logically or directly follow; for

India's spiritual greatness or capacity to lead the

world is intimately linked up with Advaita

Vedanta.

D. N. Sharma.

DHARMA-PRASANGA. Dy Shi Basanta
Komar Chattopadiiyaya, M.A. Pubhshed by the
author from Shamhhunath Pandit Street, Cal-
cutta. pf). ^02, Price Rs. 5/-.

This book contains twenty articles of social, re-

ligious, and philosc^phlcrd interest. Though most of
th(* articles were wiitlrn as criticism of certain

controversial writings Dr. K'abindmnatli Tagore,
they are of general iiiti'rcst to all thinking Hindus,
whose religious and .spiritual ideals and principles

have been vindicated thn ugh lliese criticisms. With
a few cxccptkms his statements are all penetrat-
ing and convincing, lie has got the courage, con-
\iction, and clcariKcss of tliinking, which every
Hindu sliouUl poses:- in tl'CM' days of contused
thinking due to conflict t-l ideals. We wish wide
circulatKm of this br-ol: .‘’neej.dly amemg the leadens

of today, vliot-t' guiduv.e will mould the luture of

our nation.

i\DIlYAPAK SfU DjNESH (’HA.\-I)RA bifA.S'lPI

NEWS AND REPORTS

THE RAMAKRIbHNA IMIbSiON HOME OF
bEKViCE, BANARAS

The following is a brief report of its activities

during the year 1954.

Indoor General Hospiial: Total number of cases

was 2,930. Of these 2,222 were cured, 412 relieved,

87 discharged otherwise, 102 died, and 107 remained

at the end of tlie year. The total number of sur-

gical cases was 620, and of ghat and road-side

incidents 57. The daily average number of beds

occupied w^as 94.

Out-patients* Department: A new wing was

added during the year under report. The
construction was made po.ssible by the munificence

of the government of Uttar Pradesh (a non-re-

curring grant of Rs. 22,000/-) and of a friend in

memory of Pannalal Nan and Narayan Krishna Nan
(Rs. 20,000/-). The building was opened by the

chief Minister, Hon. Shri Sampurnanand. The

total number of new^ cases treated in this depart-

ment was 50,128, that of repeated cases was

1,83,138, and that of surgical cases 24,381, the

daily average attendance being 648.

Special and Occtvaonal Rrhrf' 122 (Tei>f»ns

leceived monthly relief and <he total oxp{'ndiliirc

was Rs. 3,322/11/8. T90 persons were given help

in the sha|>e of books to students, food for stranded

travellers or cash. Rs. 208/10/8 was spent under

this item.

The Mahesh Chandra Butlacharya Memorial X
ray and Eleclric-Thcrapy Buildingu Th(‘ X-ray

plant was shifted to this new building on 5th

January, when it was opened by Hon. Rajkuiuari

Amrit Kaur, Health Minister of India. 510 exami-

nations were conducted.

The Pathological Ixihoraiory attached to the

Hospital examined 7,284 specimens of blood etc.

The construction of a new woikcrs’ quarters

thanks to the donation of Rs. 10,000/- by Shri

Sitaram Gupta was another event of the year. It

too was opened on the 14th January by the Hon.

Shri Sampurnanand, Chief MinisUir of Uttar

Pradesh.

The Catuspathi attached to the Home conducted

cla.sses in Sanskrit for the inmates.
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Finances : The receipts for the year under

General Fund was Rs. 1,08,692/1/8 and the expen-

diture Rs. 1,07,616/9/8 and the surplus was
Rs. Ij 075/8/-. The receipt under the Building

Fund was Rs. 38,717/ 10/ j and expenditure

Rs. 27,295/13/-. The receipt under the N. C. Das
Estate was Rs. 1,293/6/- and expenditure

Rs. 600/-.

Though during the year there is a surplus of

Rs. 1,075/8/-, the Balance Sheet under Surjdus and
Deficit account reveals that there is actually a

deficit of Rs. 48,846^/ an accumulated one, as a
rc.sult of the financial .‘^tringt'ticy through which the

Home of Service had to pas.s during the years

194^-52.

The Birth Centenary f)f the Holy Mother Sri

Sarada Devi was celebrated for eight days from 19th

to 26th Octob(T.

Immrdiute Needs: Of the t<xi beds there are

many which are not yet endowed. The cost of

endowing a bed for the surgical ward is Rs. 6,000

for the General ward Rs. 5,000/-. and Rs. 4,500/-
for one in the Invalids’ -Home. Donors are invited

to endow beds to per]>etiiale the memory of their

dear and near ones.

(2) Construction of concrete road*^ in the hospi-

tal compound : Kutcha r<jads are unhygienic, espe-,

daily during the lains. The total Lo.,t of concreting

them will be Rs. 3(),oo(;/-.

(3) X-ray Diagnt'siie ^'et - -20c) M.A. Tii(‘ juesent

apparatus was piirehasa'd (d old disposals and the

new one to be iuirchased will co'it about Rs 35,000/-.

(.0 Cooling apjvaratus f^r the operation theatre

which will cost Rs. 10,000/-.

(5) 40 beds wdth equipments {in o-plaec old

ones) RvS. io,ooo/-.

(6) A surgical ivanl for I'mnle department
Rs. 50,000/- and (7) to make up the deficit of th.e

previous years Rs. 48 ,o(h'>/-.

THE RAMAKRISHNA MISSION SCKTETY.
KAN(;t)ON, BURMA

The follov\ing is a brief report of the activities

during 1954.

Free Library and Fending R<Hmi : It contained

more than 12,000 books in nine languages, viz,

Burmese, Hindi, English, Tamil, Telugu, Kaiurese,

Sanskrit, Bengali, and Gujarati. The total number
of books issued was 6,117. This was a rapid in-

crease over 3,880 of 1953. There weic 18 dailies

and 93 periodicals in the R(':Kling Room. The
average daily attendance during the yeai under

report was 100.

Preaching and Religious Acliviiies: 44 classes

on Veddntasdra and Bhagavad-Olid were held on

Saturdays and Sundays respectively, the average

attendance being 26. The Society organized small

study ciitles and discussion groups for the study

of comparative religions. There were public lec-

tures on religious, cultural, and educational subjects

on special occasions. Birthdays of Sri Ramakrishna,

Swami Vivekananda, The Holy Mother, and other

incarnations and prophets of various faiths were

solemnly celebrated. Burmese, .American, English,

Chinese, and Indian ladies participated in the

symposium organized on the occasion of the Holy
Mother’s Birth Centenary. Through the co-operation

of the British, American, and Indian Embassies,

and the Stage Development Department of the

Burmese Government many films were shown in the

Society.

Publication: ‘The Story of Burma’, a lecture

by Mr. J. S. Furnivcl with the presidential address

of Dr. Niharranjnn Ray of Calcutta University was
published in pamphlet form. ‘Kyunokee Saya', the

Burmese translation of ‘My Master’ underwent

another rei>rint.

Finances: Income K 19,429.76: E.vpenditure

K 29,201.23 Excess of expenditure O'^or income

K 9.771-47-

Immediate Needs

:

(j) General Maintenance:

(a) Rent and tax, building

repairs, electric charges,

postage, and telephone K 12,000.00

(b) Menials, Stationery and

printing, food and guests,

passage, transit and

travelling ... ... K
(2) Library:

fa) Ik'ok binding ... K
(b) Purchase of books ... K
(c) Salaries of Assistants ... K
(d) Furniture. and equip-

ments ... ... K
(3) Reading Room

:

(a) Newspapers and Perio-

dicals ... . . K
(b) Assistants ... ... K

(4) T^ecture Hall

:

(a) 12 fans and fittings ... K
(b) Poli.shing of chairs etc. K

(5) Cultural studies:

(a) Study groups and classes K
(b) Epidiascoi)e and tapes

for recorder ... K
(6) Publications:

Translation and printing

charges

10 , 000.00 22
,
000.00

5.000.

00

io,ooo.ot>

8 .
000

.

00

5,000.00 28,000.00

1 , 200.00

800.00 2,000.00

4.000.

00

1.000.

00 5,000.00

000,00

3.000.

00 6,000.00

7,000.00

K 70,000.00
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THE RAMAKRISHNA MISSION SEVASHRAMA,
KHANKHAL

1

The following is a brief rejTort of the activities

of the Raniakrishna Mission Sevashrama, Kankhal,

Dt. Saharanpur, U.P.

Indoor Hospital: This department treated

T,445 patients Avitli a daily average of 28 occupied

beds. 83 were the surgical cases, of which 17 were

major and 66 minor.

Out-door Dispensary:' The total number of

casts w^as 57 ,

M

7 which 19,854 were new and

37^493 5^^ were minor surgical cases. The

daily average attendance was i6t.

The Clinical Laboratory attached to the. hospital

investigated i>92^j samples of blood and other

fluids.

During the year under report Dr. S. C.

Banerjee, the eye specialist of Saharanpur, attended

208 new and 35 repeated cases. He i)erformcd an

operation and prescribed lenses for 13 persons.

Diet, medicine, nursing, and treatment under

qualified doctors were j'rnvidcd free of charge to

one and all.

General Relief: 7,050 lb, of skimmed milk

was dibiribuled from Jwalapur (centre temporarily

opened for this purjjose) an:l Kankhal among 1,4 So

children. Also 6,000 multi-vitamin tablets avct"

distributed.

Library and Reading Room : 22 ni'W books wcie

added to the Library. The total number of books

was 4,191 at the end of tlie year. The number of

books lent wa.s 1,405. 18 journals and 4 newspajH-rs

were kept on the table.

feeding of Daridranarayanas

:

Nearly 3,000

pci sons including refugees and Harijans were fed

sumptuously on the birtliday anniversary of Swami

Vivekananda,

The (Government of Uttar Pradesh have practi-

cally finished the first j^hase of constructions to

improve water supply and Svinitation of the

Ashrama. Further they have sanctioned a sum

of Rs. 15,000/- towards electrification of the hos-

pital buildings.

The J^evashrama has received from the Govern-

ment of Uttar Prade.sh Rs. 5,000/- towards the

construction of quarters for the Resident Medical

Officers and Rs. 8,000/- towards the building for

Ihe X-ray plant. Sm. Ram Piyari of Ilapur has

also given Rs. 9,000/- for the latter.

Finances: Income Rs. 59,318/15/9 and Kx-

pendilure Rs. 55»303/o/i. Surjdus Rs. 4,015/15/8.

Immediate Needs:

Rs

(1) To meet the deficit incurred In

constructing the cattle shed 1,800

(2) Resident doctors’ quarters ... 27,500

(3) Kitchen block with store room

and dining hall ... 25,000

(4) Replacement of old cots (13) by
steel bedsteads ... ... 4,000

(5) Clinical Laboratory cquipi mts 3,000

(6) Building for X-ray plant ... 24,00c

(7) Endowment of 33 beds @
RvS. 3,000/- per bod * ... 2,64,000

Rs. 3. '19-300

THE .RAMAKRISHNA IMISS^ON, NEW DEIJH

The following is a brief report of the activities

of the Ramakrtshna Mission, New Delhi i.

Spiritual and Cultural

:

The wc’ckly discourses

on the Bhagavad-Gitd, inaugurated in 1951 w'as

continued in 1954, altmclmg a rejirescnlative

audience of over, t,ooo people. L(‘Ctures were deli-

vered by the SecH'biiy a1 s^me of Ihe educational

institutions of the city. One of Ihe imj'urtant cul-

tural events of the year has ]tc('n a syni}X)siuni

held on Ihe 14th Feliruary^on 'Nation Luilding and

Dur Task’ Mon bf repute and learning particijia-

ted in it. The Secretary undertook extensive lec-

ture tours as in previous years. Among the places

he visited may be mentioned Srinagar, Rohtak,

Meerut, Banaras, Calcutta, and I^angoon. The
number of t lasses c(mdiiLted witliin the Mission

premises and the (ait'-'kirts of the city were .14 and
21, and th(' total attendance vs (-re 21,550 and 1,782

iTSjjec tively. Tliere were (>3 lectures with a total

gathering of 29,357.

The weekly elasst's on Drg-Drsya-Vtvcka and
Vivekacuddmani were continued at the Vedanta
Saniiti of the Delhi University. An average of 75
students and staff attended the classes. Over no
students were attracted to the Sanskrit classes in

the Mis.siun every Sunday.

Birthday Celebfatwns : The birthdays of Sri

Ramakrishna, Sri Sarada Devi, and Swami Viveka-

nanda were celebrated during this year as well.

Citizens flocked in large numViers to the functions.

Being tlie Centenary year, the Holy Mother's birth-

day was celebrated with due eclat for one week
from the ist to the ylh Nfwernber. The functions

were held in the Mission premises, at New Delhi

Kalibari, and at four educational institutions.

Puja, Bhajan, and .sjiecchcs on the teachings and
life of the Holy MotluT in Hindi and English, and
the two .symposia, held on the 2nd and 3rd of

November, on 'The Women Associates of the Holy
Mother’ and ‘The World’s Great Holy Women' in

which many scholars participated, formed the dis-

tinguishing features of the celebrations. The public

celebration of Swami Vivekananda' s birthday con-

sisted of a recitation and ^cech competitions
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among school and college students of Delhi, a

Students' Day, and an Anniversary Day. The
competition attracted 962 students and prizes worth
Rs. 669/*- were awarded to succe'^sful candi-

dates. On the Students' Day there was a public

meeting presided over by Dr. S. Radhakrishnan,

the Vice-Pre.sident of India.

The Sarada Mahtla Samiti: an informal group
of women in Delhi ins])ijed by the ideals of Sri

Ramakrishna rendered valuable help to the Mission

in its various activities, especially in the collection

of funds.

Library and Rt'ading Room

'

TIk* Library con-

tained 6,381 books and the borrow^TS numbeud
6, 569' There were 10 daihf'S and 60 periodicals.

It gets an aiiniml grant of Rs 5,,000/- from the

Delhi State Administration,

The Out -door Dispensary (Mainly honu.’eop.'i-

thic) : It treated 30, <>78 eases of which 8,912 v\»‘ie

new.

The Tuhc}cul(^\^s Chnu : situah‘<l on the .A.rya

Samaj Road, Karolbagh In,Red Sj.jtvp c..ses out

of which 1461 w('re n(‘vv. There are 2b beds, equally

allotted to rn(‘n and women.
Building Work: The foundation-stone of the

Sri RamahriJuia Teinf'h' was ]<iid bv Srimat Swarm
Sankarananda. tiie president of the Ramakrishna
Math and Mission on 5 Novcmbei and that (»f the

Library and Lecture Hall by Swann Nih^hreyas-

ananda (ui 6 March. The new kitrln n block co>{-

ing Rs. was completed m Augn.‘<l ib5.j.

The Tuberculiisis Cltnii ^laff Quorlt'ti, was coinplr-

t<‘d in Octo])rT

THE RAMAKRISHNA MISSION SlCVASllRAMA,
VKINDAITXN

K.stabli.«:hed in 1907 and a luanch lanUrt* of the

Ramakri.shna Mission, the Seva.shrama at VTmd.iban,
district Mathura, has become an up-tO'date la'ispi-

tal with 35 beds famished with the most modem
equipments. Its eye department established in

ibji Sri Hanarsi Das Rdiagwandas and

Seth Sii Pahladrai Ram(‘sliwardas of Rombay, two
great devtdees of Nandababa and maintained

mainly by their hel[y is a promintmt feature of tlie

in.stitution. It has been giving rt'lief to thousand.s

of patients. The following is a bried nport of its

activities during 1054.

Indoor Hospital : The total number of patients

admitted (including eye* case's) was 2,105. these

1,520 were cured, 411 were relieved, 80 were dis-

charged otherwise, 40 died, and 5t remained at

the end of the year. 3,379 operations were jxir-

formed.

Out-door Dispensary: The total number ot

cases treated was 1,41,770; 44,898 were new' and
96,872 were old. The average daily attendance

was 338.4.

382 cases were examined in the X-ray Depart-

ment and 32 in the Electro-therapeutic department.

The attached clinical laboratory investigated

2,049 samples of bloc^d and other fluids.

Pecuniary help was accorded to 38 persons and

the total expenditure was Rs. 286.

A new addition to the work of the hospital has

been tlic opening of a Dental Department in

November.

A milk canteen was opened in March. About

28,386 |.)ounds of milk was distributed. On an

average 193 persons were given one pound of milk

per head per day for five months.

Immediate Needs: The present site of the

Ashrama is in an out-of-the-way place. It has been

decided to shift it to a more prominent and safer

.site. The new plot measuring 22.76 acres, situated

on the Mathura Vrintlaban Road and north of the

Taras Temple, Vrindaban. The new construction

of the hn.spitiil buildings, doctors', w'orkers', anti

serv'^nts' quarters, etc
,

will have to be taken up
as early as possible. A sum of about 19 lakhs of

rupees, as per estimate given below will be required

for this purpose.

Particulars Estimated cost

in thousands

of rupees

T. Out-patients' T>'i>t.
1
^<>9

2. In-patients' Dept. (Men)

3. Do (Women)

4. Residential quarters (h>r doctors.

1,92

workers, gue'^ls, etc
) 4.96

5. Roadw'ay and levelling «7
6. Sanitary install.itions or

7. Water Supply 76
8. Surface drainage 20

17.9S

9. Contingencii'S uo 5% 90
lo. Acquisition of laxivl ... 13

19,01

Against this target figure of Rs. 19,01.000/-,

the receipts to the land and building fund, in the

form of (ionativ)ns for con.'^truction on the new* site,

interest, etc., amounted to Rs, 97,916-7-0 on
31-12-1954. The rest is still to come from the

generous public and Governments, Slate and
Central

THE VEDANTA SOCIETY

^

PROVIDENCE, RHODE ISLAND
I954‘^955

The Vedanta Society in Providence, which was
founded in 1928, had a very successful year during

1954 1955- Swami Sarvagatananda came to

Providence in September, 1954, ^ associate Swami.

He has been lecturing and taking classes in the
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Centre and he has also been ejected a niemlwr of

the Univeiisal Club for Ministers in Providence.

He is adapting very well to the new ways of life

in America and likes the people. They are also

very fond of him.

The Society has continued its regular Sunday

serviees as well as classes on Tuesdays and Fridays.

Throughout the year, Swami Akhilananda saw many

friends and students for interviews and counselling

during the first part of each week. The birthdays

pf Sri Ramakrishna, Holy Mother, Swami

Vivekananda, Swami Brahmananda, Buddha, Sti

Krislina, Jesus, and such other holy days were

observed. A public banqut't was given on Sn
Ramakrishna' s birtliday. Many prominent scholars,

professional men. religious leaders, and other im-

jx)rtant mcmb(?rs of the community, as well as

members of the Society, were present. Swami
Pavitrananda of New York City, the Providence

Swamis Akhilananda and Sarvagalananda, Dr.

Chakravati of India, and Professor (Mrs.) Bur«;hes,

who just returned from India, were spieakers. Hindu

music was played by an Indian student.

Swami Akhilananda took an active part in the

Rhode Island Ministers' Union, the Universal ('lub

of Ministers of which he is President, the Rhode

Island Philosophical Society, and the World Affairs

Council. He was also invited to attend conferences

and other meetings in the community concerned

with human welfare and religion. He addresseil

various groups in churches and cultural organiza-

tions.

THE RAMAKRISHNA VEDANTA SOCIETY
BOSTON, MASSACHUSETTS

1954-^955

The Ramakrishna Vedanta Society of Boston,

which was established in 19.^1, had a very interest-

ing and successful year during 1954 i955- The
Sunday and Thursday services and classes were

continued, and Swami Aldiilananda gave extensive

personal interviews and counselling at tlie Centro.

The birthdays of Sri Ramakrishna, Holy Mother,

Swami Vivekananda, Swami Brahmananda, Sri

Krishna, Buddha, Jesus, and such other holy days

were observed. A public banquet was given at

the time of Sri Ramakrishna’ s birthday celebration.

Swami Pavitrananda of New York City; Swami
Akhilananda; Swami Sarvagatananda; Dr. Harlow
Shapley of Harvard University; Dr. George

Williams, Dean of the School of Theology in

Harvard University; Dr. Allen E. Claxton of New
York City; and Dr. George Burches of Tufts Uni-

versity were the speakers. Deans of Harvard and

Boston University and the Massachusetts Institute

of Technology, President of Andover-Newton Theo*

logical Seminary, and other prominent scientists,

philosophers, ministers, and professional men were

present, as well as the students and members, who
took an active part in the celebration. A musical

programme was also arranged.

Swami Akhilananda was requested by tlie

Massachust;tts institute of Technology to give

regular interviews and instruction to the students

there one day a week. He was asked to increase

the time; but, unfortunately, due to a heavy

schedule with many other activities, it was only

possible to start giving ono ctoy w^eekly. He met

with the Deans and other university officials bi-

weekly for two hour conferences in planning a

religious programme in the university. He was also

rcquer.ted to conduct a service oiue a week in the

Massachusetts Institule of Technology Chapel. He
was appointed a spi'cial niiunber of the coininitlee

tt> devi.si' and formulate religiou.s tiaining for tlie

students of the institution.

The Swami gave a nunib<'r of lectures in

Harvard Univcr%ity, Bt-rdon University, Univf'r-

sity of Toronto, Uauuda, The Massachusetts Insti-

tute ol Technology, Univi‘rshy of Rochester,

Wellesley C'oili'gc, and other colleges, churches,

ministers' associations, and cultural organizations in

the New Englan<I area. Twice he delivered l^'tures

on television.

He continued to take an acti\’e part in the

MassachusHts institute of I'astoial Counselling as

a member of the ikiard of Governors and was a

member of the Univiusity Club of Boston and other

Ma.ssachusetts organizations. He lectured, w^as

formal discussant, and otherwise took part in

activities of many nati(jnal organizations. He was

a member of the American Philosophical Associa-

tion; American Academy for the Advancement of

Science; American Academy of Political and Social

Science; National association of Biblical Instructors;

Oriental Society of America; Foreign Policy Asso-

ciation of America; Fellow’ship of Reconciliation of

America; Conference on Science, l^hilosophy, and
Religion; Committee of Scientific Research in

Religion; Institute of Pastoral Care; and Conference

on Religion in This Age of Science. He was also

Vice-President and a member of the Executive

Board of the World Parliament of Religions.

During the past year he gav(‘ three lectures in the

American Association for the Advancement of

Psychotherapy, which took place in New York
City, and in the Institute of Psychotherapy for

Graduate Psychiatrists, also in New York City.*

The activities of Sri Sarada Ashrarna in Marshfield

were carried on as usual.

SWAMI VIVEKANANDA’S BIRTHDAY
The birthday of Swami Vivekananda falls on the 3rd Februaiy, 1956.



PRABUDDHA BHARATA
VOL. LXi FEBRUARY, 1956 No. 2

iTura m r

"'Ax'ise, Awake! And stop not till the Goal is reached."

AMBROSIA

Yon are propagating religious ideas through

lldhodhan (a Bengali monthly magazine of the

Kamakrishna Orckr). Jlay God keep you

lialc and hearty. The more I advance in age,

the more 1 can, through divine grace, undcr-

.stand that sujK'rb excellence of Sri Rama-

krishna and liis children. Blessed are 3-^ou, for

you have got the privilege of serving the Holy

Mother. It is true, the Lord Himself gives you

th(' opportunity. Sri Kmna once said, "Know
that to be my grace when I make one my ins-

trument for some work." Blessed is your body,

for it is His instrument. Once Sri Ramakrishna

told me at Dakshineswar about you and Sasi

Maharaj: "Father, mother, and brothers of

Sasi and Sarat are all living, they lack in

nothing, still they are mad after God." Sri

l^amakrishna told me something more about

you two. All this I will disclose when I meet

you next. You arc my brother in the other

world as well as in this, please don't forget

this/

* >»

H am very pleased to learn that you had

been to the Belur Math on the birthday anni-

versary of Sri Ramakrishna. During his life-

time he himself got this celebration inaugurated

by Rama Dutt and Suresh Mitra. It was on a

Sunday, when a number of devotees assembled,

he went on narrating the nativity, auspicious

moments, and the stories of the Incarnations

of God. "When were you born, sir?" some

devotees inquired of him. He mischievously

asked, "Why? What makes you put this

question to me?" A little later he described

it thus, "I was bom on the second day of the

bright fortnight of Phalguna (an Indian month

comprising the latter half of February and

the first half of March)." "On the birthday",

continued he, "a native is to be w^ell dressed

and fed. and a lyaUi fish (opheoccphalus

Lata) is to be released in a pond. One is not

to take meat or fish on that day." Both Rama
Dutt and Suresh Mitra said. "We will observe

your birthday anniversary as well." ... On
those occasions some two to three hundred

people would gather. There were musical en-

tertainments—general devotional songs, sing-
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ing of the sports of Radha-Krsna, and instru-

mental music.
^

Swamiji would sing classical

songs at these functions. Whatever* remained

after the functions wore over would be given

away to the poor. It was Master’s anniver-

sary, naturally there was great jubilation.

Today I communicate the fact to 3^011. Pre-

serve the letter carefully. . .
.'

« «

'Do you ask. how one can get over mental

and physical inertia? Why, by the repetition

of God’s name, by singing His praise, and

b}^ meditating on Him. If you stick to these

practices you arc sure to overcome sloth.’

(Excerpts from a letter writen to a devotee.)

«

Through the Knowledge of the Pirsonal

God one can reach the Impersonal.

Durga, Sita, etc. are names and forms of the

Personal God; they take one to Siva (th(‘

Impersonal). These deities arc «'ibove

jealousy, hatred, and anger. They are ever

ready to help one, and actually do it. .. .

'Radha had a streak of jealousy;’ Master said,

'she wished she would alone enjoy the divine

communion with 5rl Ki^na. Ihit Slta had no

such motive, she would send each and all to

Rama.’
* ^ V

Hrishikesh (a town in the Himalayas) is

a suitable place for the practice of divine

contemplation. I'here the asceties are ever

absorbed in contemplation and in the repeti-

tion of the mantras (sacred formulae for the

repetition of God’s name). It is heartening,

the ascetics have not to waste their time over

cooking their meals; they get cooked food by

begging. It is but an exception that Master

attained spiritual perfection at Dakshineswar

(in Bengal), Otherwise, monks say the

climate of Bengal is not favourable to medita-

tion and austerities.

Totapuri, Sri Ramakrishna used to say,

would sit up and pass the whole night in con-

templation of Brahman, At day-time he

would lie down, wrapping his whole body up

in a sheet of cloth. People thought, he was

sleeping. In reality, he used to meditate in

that posture.

* *
*

Obiesance, questioning, and service

—

these three arc greatly emphasized in the

Sandiana Dharma of livVm, pur education

was not considered complete unless we learnt

obiesance. Nowdays we do not even under-

stand what is meant by obie'',ance. The

meaning of obiesance, as i;;istructed by Master,

is given below. Latu Maharaj was tlien stay-«

ing at Balarfima IManrlira.

One day, a rich devotee saluted Latu

Maharaj, raising to forehead twr) liands joined

together. He said to t^(‘ devotee: 'Look ben'*,

to show IT vent nee to gods and sannyu$i?is,

one should prostrate oiusc'lf. .Ma'-ter us('d to

say, “One docs not g(d; any merit by oclui-i

tions like lifting* aii a\“.’

Hearing this nnoth'. r devote (; asked,

'i'Jaliaraj, what’s th:tt, tins “ax-rnising salu-

tation’’?’

* * «

Lain Maharaj: 'Oh! Donh you know
that? He used to call b\ that n:ene llie salu-

tation by touching the forehead with folded

hands. One day Girish Ihjbu stinted Master

like that. At onrr Me-'.trr did (h(' same with

bendc<l waist and eorierfed hiin. Giridi Tabu
returned the salute with a little bend of the

waist, at which Master saluted him again wath

greater bending. Loth repealing obiesance with

ever greater bending, G-irish Babi] at last fcdl Oat

on the ground and pro^.trated; at that Master

blessed him. Thus it is that (hrish Babu
often said, “This time He came to conquer

the WTirld by salutation. Flute wtis the ins-

trument during the incarnation of Sri Krsna,

'Ndma' with Lord Gouranga, and this time

(i.c. with Sri Ramakrishna) salutation’’.'

til

The rich devotee said: 'We don’t know
this; nobody taught us this. We see everyone

do this and have learn it. Please forgive

our fault,’



THE HOLY MOTHER

By the Editor

Ordinarily do not distinguish between

religion and spirituality. When we talk of a

man being spiritual vve mean he is religious.

And religion and spirituality are associated with

a personal God, except in Southern Buddhism

and nltra-Vedantism, the former denying any-

thing pcTinanent and the latter positing abso-

lute consciousnesi^. as tiie only reality. Vedanta

has no objection to God, only He is not the

ultimate reality according to some, or He is

the higiK'st personal expression of the imper-

sonal absolute according to others. So Vedanta

can be accepted as a religion; a Vedfinlist (not

a meie (expositor fa the Vedanta books) is a

religious or s[)iritual man. Difficulty arises with

the Southern Buddhism. When we look at the

hgurti of a ('aim, self-possessed B.uddhist monk
we are au-oinatirr'lly kxl to brush tiway our

notions of religifm and call him religious.

R'‘iigiou b(‘C(jmes poorer if wx* exclude him

fro.ii iis fold.

Why do we feel like that? Two sets of

ideas are eternally connect *d with religion or

spirit uility. one is repivs>eutod by piety and the

otluT by psychic pow'ers, formerly known as

^iij>rru:itural or powxTs or grace In a

Buddhist monk we find a large measure of both

the sets, wdiich compel us to accept him as a

spiritual man. So far as the personal qualities

an' ('oncinn-'d we do not hnd any distinction

between a Hindu or Christian saint and a

Buddhist monk. The additional quality of the

former, viz. the feeling of the eternal presence

of the jxusonal God, which is the very centre

of a saint's ptTsonality, is a little mystifying to

the noii-iniliates. To one who has carefully

studied the experiences of the saints and mys-

tics of the important current religions but has

himself no personal experience of them this

personal God is not as personal as his magnifi-

ed self; but more akin to the impersonal, when

rationally viewed; though emotionally He

seems to be nothing but the most intimate

personality, the very life of his life. This casts

a doubt on the dual nature of God : May it not

be due to our own approach to Him? This

difference between the agnosticism or even the

downright 'atheism' of the Southern Buddhism

and the theism of the religionists is a matter

of approach rather than of ideal, of expression

than of content.

To the thcijjt the piety and the psychic

powers emanate* from and centre round the

personality of God in which are immersed his

own personality and the entire objective world.

God envelops everything, all phenomena

mental and material, He being the basic

noumenon. He is immense, infinite. There is

nothing in the IheLst's personality, there is

nothing inside or outside of him, which is not

His. He is the abiding in tlic midst of an

immense phantasmagoria. What is the expe-

rience of a Buddhist monk? The phantas-

magoria is there. But the witness of this

phantasmagoria, the personality of the monk,

is also shifting, changing from moment to

moment, the previous moment's experience

leaving a trace behind, in the next moment's

being or becoming. All the experiences of

bcginningless becomings are gone; only their

traces remain, also to vanish in time. Did the

Buddha remember his past lives? How did he

recall and reconstruct them? From the traces,

to be sure. So the traces of the beginningless

experiences remain, at least up to the supreme

annihilation. Hence as long as there is expe-

rience there must be something abiding to

connect the before and the after. When there

is no experience, if such a state is ever possible,

let nobody talk of what happens then, if any-

thing happens at all. Whether it is ^nya or

pfmta, void or full, nobody has any right to

say, for it is beyond experience. But up to

the last moment of experience the positing of
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something abiding is a logical and psychologi-

cal necessity. The discretes are to be strung

together in a continuum; or else experience is

impossible. And in this continuum past (the

past can be recalled), present, and future (the

Buddha saw the future also) experiences abide.

The ever-shifting personality of the monk with

its past, present, and future is also there. In

recalling the past and forecasting the future

where do the past and the future come from?

And the shifting present of the monk and his

present moment's experience—where do they

combine? Surely in this abiding something

So virtually there is no difference between the

theist's abiding God and the Buddhist's unity

of experience. But the theist's God is active,

the Buddhist's 'unity' is passive. The monk's

shifting personality seems to be active. How
and whence do the terrible scenes of tempta-

tions come before the calmed and passive

mind of the meditating monk? From outside

the monk's passive personality or from its

depths? Whatever and wherever it might be,

it must be active. As we cannot expect

activity from momentary passives, this active

something must be abiding as well. We are

forced therefore to posit an active abiding

something in which all experiences remain,

from which they proceed, and into which they

subside.

The rationalist Buddhist docs not like

emotion, to him this something is not a

person. No relation can be established

between one who has identified himself with

the shifting and this abiding something deep

within himself of which he is oblivious. But

nothing can be stifled out of existence;

emotion does not die in the Buddhist monk,

it increases hundredfold. All the tortures and

agonies of the world evoke compassion in

him, who has been contemplating on the

utter evanescence of the world. The poor

monk leaves his meditation and comes out to

remove the miseries of the world, which,

according to his philosophy, is not. This is

Maya, the funniest fun, quite an amusing act

of retaliation!

The theists are at least wiser. They

salaam the Maya, and accept experience as

it is, as being-becoming, as consisting of

shifting phenomena with the noumenon as the

core, like electrons dancing around the

nucleus. Theirs is the vision integral, which

is joy abounding. That nauseating repetition

of 'sorrow and sorrow and * nothing but

sorrow' is absent. Theists accept sorrow but

go deeper, and find it based on fragmentary

vision or selfishness; they go beyond to the

source and find joy perdnnial. The theists'

God is a person, the source and repository of
'

all power, knowledge, beauty, and grace; He

is the acme of the highest and noblest emo-

tions, as of the sharpest intellections. He

is the only abiding, the cver-permanent, the

immutable—^the mutabilities being ilis ema-

nations and becomings. All knowledge and

power being His, He incarnates through com-

passion for the j^ensc-bound souls who cannot

feel, or arc not satisfied with, His presence

within themselves, but want to enjoy His

company even in the sense world. Who else

are the other incarnations, the ordinary beings?

Only in His especial incarnations there is a

super-abundance of power, knowledge, beauty,

and grace. This is the theist’s conception of

God—^the abiding being, becoming the world

and the individual souls and lifting them later

up to Himself through births and deaths,

through follies and gradual accession of wisdom.

On Him he concentrates his mind, to Him he

offers his continual dedication—dedication of

himself and everything that is his. What may

he not gain if he, through His grace, succeeds

in setting his heart on Him?

Is it a mere superstition or wishful thinking?

Does it appear absurd to road purposes, lead-

ing to one supreme purpose, in this gigantic

process of evolution, going on within and

around us? Are we to relegate everything,

this infinite precision and variety we sec and

feel everywhere, to mere chance ? If we accept

a purpose we have to accept a person. Not a

person limited and shifting but one omni-

present and immutable, whose becoming, im-

mutability notwithstanding, is the world of

changes and transformations; not merely a
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passive sum total of all things and beings but

an active whole wilfully becoming the universe,

creating and destroying, as we see it being

enacted every moment and everywhere. It

seems very strange that none but a limited

being like man can be a person. Whence is

his personality?" A fortuitous combination of

atoms, gathering sensations through a nervous

system and automatically creating perception

and all that, is a person; but not one after whose

image he is created This is a logic which is

not easy to understand. As long as there is

experience, as long as man with his limited

power and knowledge is the experiencer, a

person; so long there must be a super-person to

make all these possible. But he is not a 'watch-

marker' living outside of all these, but one in-

herent in them, their moulding and fashioning

power. This conscious willing power being

omnipresent is inside every man, is the soul of

his soul. All power, knowlc^dge, and wisdom

being its, when a man approaches it he feels

an accession of all these in himself. This

power, being a person, can give these noble

virtues when prayed to sincerely and devotedly.

W'lih the complete identification, all knowledge

and power become his, for the he is lost, and

God alone remains. Even in the stage of

intense love, when full identification has not

taken place, God takes charge of the body

and mind of the worshipper and makes them

His vehicle for the descent of grace on man-

kind. When this power incarnates on earth

as a person His immaculate body and mind
is the best vehicle for the purpose. And
those sadhakas who meditate on and serve

such God incarnate get the same grace,

pow^r, and wdsdom from Him as from the

disincarnate God, for the Incarnate always

feels that what others consider to be his

power and wisdom are really the Disincar-

nate's. By meditating on the Christ, his

passion, his acts of love and grace, man gets

all that can be had from the Father, only

more easily and quickly, because the Son's

presence is palpable—he is seen, heard, talked

with, served, and fed. Gross materialists do

not understand the psychological effects that

take place in the sadhakas and deride at

what they regard as meaningless waste of

time in foolish prayers and genuflexions. No
psychologist, however, who carefully studies

the aspirations and endeavours of the sadhakas

can ever fail to understand the transforma-

tions in them. Man's personality being but

a thin cross-section of the Universal Persona-

lity, foolishly limited by petty desires, it finds

itself joined to and sometimes identified with

the latter, as it ever has been; and everything

that belongs to Him becomes his—the false

limitation vanishes and the universal Reality

acts freely. But the psychologists, scientists,

and even the philosophers, by their mere

studies, can never attain this; for the main

thing is wanting—the annihilation of the little

selves^ which the sadhakas achieve by their

long and sustained devotional dedication.

All the other religious practices have but this

one goal, the complete dedication of the

sadhakas to the Universal.

Now we are in a position to understand

the Holy Mother’s life and its true signifi-

cance. The complaint in some Western coun-

tries, viz. that she does not seem to be as

spiritual as Ramakrishna that she was just

a faithful wife and a loving mother, can be

analysed and its hollowness exposed.

II

Before we analyse Mother’s life let us

have a cursory glance at the life itself. And
when we state the important facts of her life

let us not hide anything for fear of being

dubbed a supernaturalist, or lest some may
turn aw^ay from her and thus be debarred

from getting the spiritual benefit they might

have had from the study of her life. The

wwld, we think, has attained adulthood,

thanks to the w^ondcrful discoveries of posi-

tive sciences and psychologies. We have

known tliat the world, including human
beings, is a continuum and that deep below

the conscious mind of man there are hidden

powers and experiences in what the modern
psychologists call the unconscious, which are

far more wonderful and potent than those
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that play in the conscious region. So the

bubble of supernaturalism has long been

pricked. It has come to be regarded as part

of nature and man, though a little less known.

What the scientists and many psycho-

logists and philosophers have not accepted so

far is that the basic substance that has evolved

and is still evolving as the world of matter

and thought is a conscious entity. They do

not find a purpose in this gigantic evolution.

Wc do. And this explains w^hy we can take

as quite natural certain events which appear

queer and mystifying to them.

Mother was born in December 1853

.spent thirteen years in the home atmosphere,

except for the short interlude of her marriage

with Sri Ramakrishna at five, when she could

hardly know what marriage meant. It was

just a ceremony to an innocent child, as

joyous as to her playmates. In the fourteenth

year she came to Kamarpukur and met Sri

Ramakrishna and lived with him for seven

months, his Guru the zealous Bhairavl (the

terrible) Brahmani keeping strict watch over

both. When Sri Ramakrishna returned to the

Dakshineswur Temple, Mother came back to

Jayrambati, her paternal home, with a new

outlook of joy, discipline, and dutifulness,

with a life of greater inwardness than ever

before. For a little more than four years she

experienced the most excruciating torture of

her life, paralleled only by that of one year

following the passing away of her husband in

August 1886. The new^s tiickled into the

distant village of Jayrambati that Sri Rama-
krishna had run mad. Jealousy and that

peculiar joy that ordinary worldly men and

women derive at others' misfortune and relish

in narrating it in the guise of sympathy to the

tortured unfortunate confined her within the

precincts of her home—there, assailed alter-

nately by hopes and doubts, to brood over her

own lot, her duties by the side of her husband,

and the ways of the world. Next she came to

Dakshineswar to test the truth of the rumour

and found Sri Ramakrishna the same loving

divine man as at Kamarpukur. From March

1872 to August 1886 she lived and moved and

had her being with Sri Ramakrishna, duties

at Kamarpukur and Jayrambati calling her

now and then for short periods of time.

These fourteen and a half years of her life

were her truly halcyon years. The wheel of

fortune turned again; but could hardly get one

year to roll on, when it got .stuck for ever

—

inwardly the life flowed on smoothly, out-

w^ardly there were of course vicissitudes,

vdiich, however, did not touch her. Swami
Vivekananda returned from the West; and the

Bclur Math, the headquarters of the Rama-
krishna Math and Mission, was founded in

November 1898. The crowned queen lived,

moved, and her being in Sri Ramakrishna

since then at the headquarters and in

the hearts of all holy men and women, her

children, ministering to their needs—in flesh

and blood up to July 1920, in spirit ever

more— ,
calling them, from all countries far

and near, and gathering them all in one

spiritual family in boundless time and space.

This, in brief, is the frame-work of her

life. Our aim in this paper being to shov/,

most remotely and inadequately (for, where

even Swami Vivekananda and his gurubhciis

feared to tread tlie uniiainablcs alone can

rusli in), the spiritual sadkanas and coiilents

of the life, we would lake up a few facts and

acts, and analyse them to show their spiritual

significance.

Before wc take up this analysis it will be

profitable for us if we just study in passing a

peculiarity common to souls of this type.

Religious history begins with Buddha. He
used to have feelings and experiences which in

those days, if not in modem times, were called

supernormal. . . . Even before his baptism

by John, Jesus had a peculiar consciousness of

liis past and of his mission. KabTr and Nfmak
never underwent the rigorous spiritual trainings,

were born perfect; the latter had initiation from

Ramananda, nothing i.s known of Nanak's

Gum. There are numerous other instances.

They had an easy entrance into the spiritual

treasury; they are all born inheritors of this

inexhaustible treasure, they had full knowledge

of the past and future. What makes for this
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difference between their lives and ours?

According to Vedanta there is but one Being,

Brahman. All particulars and individuals are

His manifestations. Knowledge varies with

individuals according to the thick or thin

coverings of desires over it. Otherwise every

individual sonh is infinite knowledge, power
and bliss. If we study critically all these lives

we shall find a total absence of these desires

for enjoyment in them—their burning passion

was God, their minds never strayed away
fhom Him.

Sri Ramakrishna's life, as of Sri Caitanya,

reveals the same mystery. From their child-

hood, even before their birth, a mysterious

halo surrounds their life, strange promptings

guide, protect, and shape it. It is only because

of their immaculate purity and absolute lack

of desires that their whole being is imbued with

divine consciousness. Tiie covering of indivi-

duality is so thin and transparent that the

infinite divine' light has the freest play in and
around it. Frciin the veiy beginning of his life

Sri Ramakrislma had strange visions and
jn*omptings. Ho was living in the sweetness

of the divine halo. All on a sudden it dis-

appearf'd having him miserably di^>consolate.

A terrible yearning to get it back possessed

him, kept him mad f(>r a period of time, which
appeared to him aeons, never-ending, infinite.

H(' was about to clasp death when it reappear-

ed and never left him again. The rest of his

life was like the repeating portion of a recurring

decimal—long and varied but ecjually sweet.

The killing interlude had a purpose, we need

not go into that here. In his case it was not

a realization of God, as with ordinary saints.

The ever realized God had a fun with a pur-

pose, which done, the Presence was ever

present; the unbroken union remained unbreak-

able. The following Sadhanas, spiritual

practices, astounding and awe-inspiring as they

were, were otiose from his point of view, if we
may use the expression.

Ill

Let us now turn to a few incidents of

Mother's life. It was an immaculate concep-

tion in her case also, as it was with Buddha,

Christ, Kabir, Nanak, Caitanya, and others of

this type.* Her mother had a vision, in her

wakeful state, of a divine girl, who entered into

her womb; her father dreamt simultaneously,

though at a different place, that a goddess said

that she would be born to him. The farnilv

lived in an atmosphere of mystic presence until

the child was bom. The child grew up, in an

atmosphere all her own; for up to the comple-

tion of her thirteenth year, whenever she was

alone—and in a poor, busy family she had to

be alone most of her time—she would sec a

girl of her age helping^ talking to, joking with,

and advising her; and entering into herself at

the approach of a human befing. Seeing her

ever since the dawn of her knowledge, it nc'vcr

struck her as anything strange or uncommon.

She grew' up in thai immaculate atinosplicrc

created and sustained b}^ this strange pheno-

menon. She, of course, played with other girls,

but never cpiarrelk'd with any; on the contrary

slie was always the peacemaker and made up
others' quarrels. And her play generally

centred round worshipping gods and goddesses.

Never wt^s she known, even in her childhood,

lo have asked anything for herself. This is

the frame of the mind we are dealing with.

This was her inner life. What about her out-

ward life? Poverty of tlio family kept her

fully busy w’ith multifarious duties, especially

with bringing up her 3^ounger brothers and with

kitchen duties. The poor devil could not get

a moment's opportunity to deal with her.

Next she came to live with Sri Ramakrislma,

who accepted her with the full sense of duty

and responsibility of a Hindu husband. The

couple lived a married life, Wliat sort of a

married life was it? None dared to teach

Mother the ways of the w^orld. Of Sri Rama-
krishna w'c already know. The Mother, with

the other ladies of the household, w-as busy with

the daily duties, meeting Sri Ramakrishna, only

for a couple of hours in the afternoon along

with the other ladies of the family and the

village, and hearing his incessant flow^ of spiri-

tual talks and divine songs, and jokes, strangely

enough, leading to illumination; and seeing him
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passing into trances and samddhis every now
and then—a new world of strange but vaguely

reminiscent scenes would flash up and fleet

away before her mind’s eye. Sri Ramakrishna

was careful of not raking up those memories

too early. At night when she was all alone

with him in the bed chamber, the whole room,

she would feel, was vibrant with a divine love,

which, as it were, took shape as Sri Rama-
krishna, who poured out his soul into her,

leaching her all the noble duties towards the

world and God. Poor lady did not know
whether to hear the words, or to see the glow-

ing, loving face, or lo feci the palpable presence

that was pressing upon her from all sides. She

fell asleep to rise up earliest the next morning.

Seven months passed by in this way. Rama-
krishna returned to Dakshineswar and she to

Jayrambati. That mystic girl was seen no

more. Sri Ramakiishna occupied her whole

being. Her eyes were open, hands full with

duties, tongue talking with others, mostly in

monosyllables; but her heart and mind created

a world of their own, w^hcre Ramakrishna alone

played the whole drama and she was the sole

audience. Cruel, cutting remarks about Rama-
krishna's misunderstood madness intensified this

wonderful life of hers, making her bathe herself

and the figure of Sri Ramakrishna with the

warm tears wrung out of her loving devoted

being. Was it austerity? Can it be regarded

as spiritual sddhanas, practice? But she did

not know it . She did not do it either. It

simply flowed on—irresistibly, inexhaustibly,

till her delicate frame shook, her mind could

bear no more. Ill with fever, she was htken

to Sri Ramakrishna at Dakshineswar.

She was cordially accepted by Sri Rama-

krishna, who gave her a scat in his own room

and personally looked after her diet and treat-

ment till she got cured. Then she was asked

to live in the Nahavat-khana with lier mother-

in-law. But she continued to pass nights with

him in the same room. All her doubts vanished,

anxieties melted aw^ay; she found Sri Rama-
krishna the same normal loving husband and

preceptor as at Kamarpukur. Only the com-

pletion of his ^ddhma ^n4 the revelation of his

mission made him calmer and intenser, which

did not escape her notice. Nor did Sri Rama-
krishna fail to notice the growth of her body

and mind. She was now in the prime of her

youth, and the bitter experiences of the last

four years made her grave and thoughtful.

The duty, her education, left unfinished at

Kamarpukur, was to be brought to its culmi-

nation. Sri Ramakrishna was in the full know-

ledge of everything. So what he did was fully

deliberated in the conscious plane and vividly

seen in the mystic plane. His behavioiif,

lliercforc, during this period of his life and its

complete success were above praise. Ho was

fully acquainted with the entire gamut of the

supcrconscious experiences, its knowledge and

powders. Not so w'as Mother. She was then

uninitiated into the mystic plane. Her only

equipment during this time was her immacu-

late innocence and fullest dedication of her life

and all to Sri Ramakrishna. She had no vision

beyond, she had no desire to transcend it

either. She was content to serve him. This is

an ideal that is difficult for the West ever to

understand and appreciate.

People who have made a study of this

period of the w'onderful couple’s life arc gene-

rally heard to exclaim, T) the purity!’ To
Ramakrishna it may apply, to Mother never.

She did not know w'hat purity and impurity

meant. Ramakrishna, the boy of many
pranks, had an intellectual grasp of the ways

of the world. Motlicr from the very start

of her life, w\as reserved and aloof, and never

had an occasion to learn or even hear of those

things of the world, men were mad after.

Finishing the day’s duties devotedly and with

her entire being, she would come at night to

him in whose memory she passed the day—to

meet him, serve hun, hear him, notice him

passing off every now and then into a blessed

region which she did not know but wliosc joy

she would fain taste; and then absorbed in

what she saw and heard, she would fall

asleep, to rise the next morning long before

birds were awake and singing. Many a night

she would pass without a wink of sleep, in her

anxiety to bring her divine consort back to
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normal consciousness. One night Sri Rama-
krishna wanted to test liis own power of res-

traint and entered into samhdhi which did

not break before the sun was high up.

MotluT, howe ver, knew nodiing of it. She,

then in the prime of her youth, but the same

innocent child she' was born, never knew
wluit the flcsli was. Purity is loo low a term

to be applied to her.

As Kaiiiakrishna came to know’^ that be-

cause of his constantly passing into scmuidhi

TVlotlicr could not sl('cp, shr was asked to sleep

in the Naiuaval-k;; in.* . Tait befoir this, impor-

tant clianges harl e(^mo over Mother. She liad

been initiated by Rarnakridina into all the

}naniyu:< he lu'l hininsf ]n.uuvd witli, liad

been instmcled in detail into the v.’hy and how

of the spiritual iile, liad hi en shown her own
spe cial path or approaeli; she liad seen the un-

speakable jo3’s and strange c^piriences of

samddhi and had b. en x eaniiug after getting

them herself.

Peopk' know of Ihe intensity of spiritual

praclic'S of Sri Kainakrishna and his disciples.

Put few know the intensity of this rompletel}"

hiddc'n life. According to the Hindu culture

the giace of a lady’s life lies in Iier modesty

ami unuotic 1 iiis.rjL /. She vais iwo liundred per

emit true to this tradition. To know what she

did, liow she lived, one should reed the Cen-

tenary IhogM'aphy; wc cannot affoid that spirit

inal luxury here. Leaving b(‘d bedore 3 a. in.

aud taking a hasty dip in the Canges, she

would plunge iiersi lf into deep meditalion and

japa, and, forgetful of her body and surround-

ings, pass hours in bliss ineffalde; ihtsi linishing

a few morning household dudes she \vould again

sit to worship for an hour and a half. Next,

throughout the day's waking hours up to about

10 p.m. except for hardl\^ two hours' rest in

the afternoon and a couple of hours’ meditation

and japa in the evening, she was full of work,

all oriented towards Ramakrishna, the intensity

and speed of which we cannot imagine; those

few^ lady associates who saw her thus engaged

could not discribc it cither. Once implored

not to run up to the first floor to her mother-

in-law with such speed when her mind was

engrossed in other works, she smiled and said,

*Old motlfcr-in-law calls me, can 1 delay?'

Only a superlative degree of innocence and

devotion, and an absolute control of body and

mind that are completely unaware of distrac-

tions can combine in a person the calm during

a snow-fall and the disciplined burry of a

battalion marching to occupy a place of vantage

first. This is not all that she did. To under-

stand the true intensity of this life, one is to

know what a deep union she was feeling every

moment of her life with Sri Ramakrishna. She

Used to undeisiand what he wanted her to do

and would actually Iiear instructions concern-

ing lierself imparted to others in a low tone in

his own room, situated about twenty-five yards

away from her room and sheltered by an inter-

vening flower garden. This has been tested

many times by the devotees. And who was Sri

Ramakrishna to her? Not mere husband but

God incarnate. To her the company and

Ihought of Sri Ramakrishna were the same as

.ihoso of Christ to this disciples.

iV

Sri Ramakrishna was delightfully observ-

ing the progress. Then on one auspicious day
h(* asked her to be prc‘scnt in his room at night

when a special worship of the Mother of the

universe would be performed. She came, and

as she was observing the preliminaries of the

worship, she passed into a sort of supcrcon-

scious state. She was asked by Sri Ramakrishna
to occupy the seal reserved for the Deity, which

she did. With the progress of the worship she

entered deeper and deeper into her self; and

when Sri Ramakrishna invoked the Mother

Universal to reside permanently in her body
and mind and continue blessing humanity

tlirongh her she was completely merged in Her
in a deep sanuldhi and knew not what took

place afterwards. Sri Ramakrishna also was
immersed in samudhi. How long they remain-

ed in that state nobody knew. Then Sri

Ramakrishna slowly came to the nonnal state.

Witli the chanting of proper mantras Mother

was brought down to the normal state, when

2
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Ramakrishna finished the worship by offering

himself, all the carefully presei'vcd aiiicles of

his numerous scldhanas, and all his powers

unto her. This was the final ritualistic worship

of Sri Ramakrishna, after which he never

worshippt'd any Deity. Mother was niiielt'en.

The above is a very significant incident in

Mother’s life from many angles of vision. We
like to study only one of them here. We have

noted that almost from the beginning of the

worship, Mother was in a supernormal con-

sciousness; what she did or what was dom* to

her she did not know. B,ut at the end when

she was brought to normal consciousness by

Sri Ramakrishna, slic was fully aware of what

was going on. When Sri Ramakrishna pros-

trated before her and dedicated himself and all

into her feet, anyone who knows anything of

Hindu tradition and of Mother’s attitude to-

wards i^amalcpshna could not have believed,

oven if he had heard it from her own lips, that

she quietly allowed all that to happen. But

it did take place and in her normal conscious-^

ness. This is what Sri Ramakrishna meant to

happen. Sri Ramakrishna knew what she was

and what part she was to play in their joint

mission. He was waiting for the pro^x^r time,

for the maturing of her body and mind. He
instmeted her in all that was required for the

purpose and observed how faithfully they were

being carried out b}^ her, correcting mistakes

whenever necessary. The proper time came

and she was awakened to her real nature from

the depth to the periphery of her being. She

consciously became what Sri Ramakrishna

invoked into her—the Mother Universal. The

rest of her life was exactly similar to Sri

Ramakrishna’s, ever since his mission was first

revealed to him. Outwardly both behaved as

but ordinary holy persons; but inwardly and in

their conscious plane both knew what they were

and why they incarnated. Those who want

corroboration would get enough materials

scattered throughout the Centenary volume of

her life. Sri Ramakrishna rejoiced as he observ-

ed the steady practical unfoldment of this new

life of hers. But she? She remained as calm,

humble, and full of the spirit of service as

ever. This is what brought out the spontane-

ous utterance from Swami Premananda, ‘O

the wonderful power she wields! The Master,

in spite of his superhuman power of self-con-

trol, sometimes taiU‘d to check himself and

there w^ere displays of his diviae powers. And

Mother? Now and then she passes off to the

suporconscious; but ordinary men don’t get a

glimpse of that!’

There was, however, a difference in the

mode of life bi'lw(*eu Hit- two, despite the

above similarity. For they weie to play difl-

vivni parts in ih(‘ one integral mission. India

aJmost forgot what triK‘ spiritualiiy was. There

arosi* a necessity for the demon ;lration of Ihe

joy and bliss of samudhi and the spiritual life

in general, not in streets and public paiks as

daptraps, but in a quiet imosh ritaiious room

o]>en only to the true devotees and aspirants.

This was done by Sri Ramakribhna. People

understood spirituality, tlu^y were atlract(‘d to-

wards that life. Mother’s was the quieter part

of conbolidatioii— at ii acting a^pill^u^ through

love, binding them down vith iiiescapabli'

affection, and by the exercise of her infinite*

power steadily unfiddiDg tlieir spirilual lih.'.

It was only wlu'ii she fiamd it urynl for the

benefit of any of her children that she revaaled

licr self and powers to him. It is only after

her passing away that these intimale talks and

revelations were made known among lier cdiiM-

ren first and to the public later on. Now we

find how numerous were those occasions and

how varied were those scenes. This new life of

luTs, however, did not become fully normal

before she had returned from her first pilgrim-

age to Vrindaban, rather not before the close

of 1888, when she had performed the panca-

iupas. Her life after the pancatapas was

exactly similar to the Master’s after the third

and last revelation of his mission to him.

For the rest of her life we refer the readers

to the Centenary Volume. And we pass on to

consider the second set of ideas connected with

.spiritual life—supernormal spiritual powers

—

as revealed in Mother’s life.
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V

Among people connected with the Rama-

krishna Mission there is a vehement condem-

nation of, I should say, a sort of loathsome

hatred for, supornonnal powers. The ball was

set rolling by,the Master himself. But there

were numerous manifestations of such powers

not only in the divine couple’s lives but in

those of their direct disciples also.. One thing,

however, is worth noticing here, tliat all these'

manifestations were for the spiritual enlighten-

ment of the devotees—sometimes during the

samklyianas in the Master’s life; but in the case

of others they wore always bc'foro select indi-

viduals and, very rarely, in intimate groups of

three or four. These powers arc the by-pro-

ducts of spiritual life. They are condemned

because f(’w people can keep their heads cool

witli tliese pow(*rs ready at hand—most go

astra}' by their abuse. But spiritual life with-

out snperconscious experiences is almost a

nu'th. The higliost in the conscious plane arc

mr>ral attainments; to be spiritual one must

ri-ie to the u|v iTonscious. To make a display

of the^e pr'wers is a mean prostitution, which

no tnilv reliei'nJs man ewr stoops to do; though

for tlu' unfoldment of the spiritual life of some

individuals great sages do take recourse to

them.

KabTr, Kanak, Dadu, Caitanya were not

born for a<'hi('ving anything personal. The

incidents of thoir lives show that they were

born for the spiritual enlightenment of others.

'J'hey went out of tlnar way to nanove obstacles

from othu's’ paths, to impart faith in doubting

hearts. Again, what are supernormal to us are

ntiile normal to them. They hide them from

the public, as otherwise the latter would

mistake tlrein for spiiilnality. When lliere is

no such danger, when their manifestation is a

spirited help to others, when such revelations

might lead to [)sychical research without detri-

ment to spiritual unfoldment, there is no need

for hiding. Tliese great souls even subject

themselves to tests; as for example, Swami

Vivekananda passed, at the request of Dr.

William James, into smmdhi, in order to give

the great psychologist an opportunity to study

the unusujl phenomenon. If Mother, however,

revealed any supernatural powers, it was out

of pure love for her children and for their

spiritual upliftment. As ,she herself said, T
melt away in compassion and help my
children.'

With this short introduction wo narrate

below just a few incidents from MotluT's life

without caring for chronology. Our purpose is

to show to those Western critics of her life who
would not believe in the spirituality of a person

unless they sec a glimpse of the superconscious

manifest in such a life. Wc have every

sympathy for such people, for they have been

taught, perhaps not unreasonably, by scrip-

tures and tradition to equate spirituality with

superdormality.

Girish, Suren, and many others 'had seen

an unknown benign female figure in some

critical periods of their lives, and when they

met Mother physically they wore surprised to

find her represent the figure. She smiled signi-

ficantly, or at the insistence of some, admitted

the fact. ... A number of people, not very

high spiritually, would find in Iier tlie exact

likeness and conduct of their mother, grand-

mother, or some other to whom they were in-

ordinately attached. Tliis would generally tak(;

place when they came for initiation. The
attachment got transferred to her. 11 was

generally accompanied wita a sense of sjuiitk^

in the child, thougli qiiickly followed bv an

abiding mellowed sweetness. ... In dire

disconsolation n child repaired to a forest and

found all on a sudden his troubles vanished and

peace and bliss settled on him. When IMotlier

and child met next, the latter got a hearty

laugh from the former; in another similar case

got confirmation of her intervention from her

own lips. ... On an extremely slippery

road a child was carr^dng a heavy load on his

head for the Mother in a downpour and pray-

ing to God that he might not slip and spoil

Mother's arti'cles; and felt of a sudden that the

load became exceedingly light. Wondering,

and with quickened pace, he reached Mother

soon, who simply said, 'Ah child, you ought to
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have hired a coolie (a porter)/ The sadhu who

attended on Mother look the young^man aside

and said that he had unwittingly given great

trouble to Mother, for they had seen her wildly

pacing up and down the verandah, repeatedly

muttering, 'Why di(i 1 not ask him to get a

coolie?' What was the remorse of the child

who carried the load when, on inquiry, he

found that it was the time since when he had

felt the burden lifted. ... A child could not

leave Mother, and overstayed his leave. He
knew the Head Clerk of the office was against

Inm and would surely report to tlie Officer and

get him sacked. When taking leave of Mother,

the child communicated his misgiving to her,

who benignly looked at him and said, 'Rost

assured, my boy, nothing would happen.' He

came to the office and heard that, true*to his

apprehension, he had been reported against,

that several times the paper (containing the

complaint) shuttled between the Head Clerk

and the Officer, and that it was ultimately lost.

He was left with a mild warning. . . . Once

a child felt extremely miserable and unburdenecr

his mind in a letter to Mother. Naturally the

letter was highly emotional. He felt ashamed

and without posting tlie letter kept it hidden

under his pillow. A few da3^s later a bosom

friend of his received a letter from Moth'T

inquiring about tlie writer of the letter. She

gave some details of the unposted letter and

asked him to send his friend (the writer)

to her as early as possible. The frkmd

communicated the matter immediately to

the WTiter of the letter, who, not a little

surprised, took that letter out from under the

pillow, went to him, and handed over the letter.

The rest can be guessed. . . . Once Swami

Brahmananda, sent three persons to MothtT

for initiation. Mother, who never refused

persons, made an exception this time. She

refused, but the persons were insistent. Mother

ejaculated, 'Ah children going abroad send

gqod things to motlier; and Rakhal has sent me
such persons!' At last she did initiate them,

but felt, for some hours, a terrible burning sen-

sation all over her body. When the matter was

later reported to the Swamis at B.elur Math,

they remained rooted to the ground with their

heads down, Swami Premananda breaking the

silence with an exclamation, '0 the power!

0 the compassion! Had anyone of us

attempted it (i.c. given initiation to those

people) he would liavc been burnt to ashes!'...

On many occasions people at the time of initia-

tion would be blessed with divine visions. One

boy, very young, got initiated when Mother was

on her death-bed. Just after initiation ho

thought within himself. ‘Thakur is Kr.yia and

Mother Radha.' As he looked at Moth(T on the

cot he found her Radha. Then he thought,

‘'Fhakur is Siva and Mother KfilL' He looked

at Mother and found her the lenlble Kali.

Sliaken with fear to his foundation, the boy

was about to faint away wh<‘n I^IothiT caught

li(»ld of his hand and made him normal. . . .

Tliere are luindreds (d instance's, but let us not

trade in tbeiii. Th.e above are suffieicait to

show what slu* was.

As to lu'r spiritual attainment' one Is in

read the rtfen'ncs s to her in tlu* l('tt(’is of tlie

direct discipk's of the Mast^a*. Spiritual giants

as they were, tiiey were unshakable' piUais fT

solace and comfort to th(‘ world-weary souls.

P>ut they themselves sought support of her.

Small fry like us caniie)t fathom the depths of

these gH'at personalities. Ihh if we are to

judge from their writings and tln'ir Ix'haviour

towards Mother we may be permithal to say

that noiK' understood her greatiK'ss botU'r than

lh(^ foxir stalwarts, Sw\amis Vhvekananda,

Brahmananda, Saradananda, and Premananda
—each of whom virtiiajly livc'd in and for her.

The Ramakrishiia Math and Mission meant for

them the Holy Mother. Led by the hand of

Sri Ramakrishna, Vivekanancla considered

himself invincible. Once in Kashmir he, how-

ever, got a mortal shock from a faquir. Tn a

fit of pique and rage he came down to Calcutta

and whom would he go but to Mother dear?

He narrated the story to her and in pique said

1 do no longer recognize Ramakrishna. This

is your Thakur, who could not protect me
against a faquir's jugglery

!

' Mother, as calm
and loving as ever, without a wrinkle on her

broad forehead, said, 'My child, this is an art.
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and he must honour the art. He has come not

to break but to augment. Sahknra also, wc arc

told, allowed such a thing to take place. To
allow a disease to lodge in your body is as

good as doing it in Thakur's own body.' Rut
the Swami was in no mood to hear reason or

persuasion arid blurted out, 'Whatever you
might say, I do not recognize your Thakur any
more. Now came the master psychological

stroke, the pi<iue was piqued, and the Swami
was silenced. She said as calmly, ‘Where will

you go? Your tuft of hair is {'('((‘rnally) tied to

his', meaning, th(' love that bitaK you to Thakur
knows no break. . . . During the Durga Pui.i

clays, whenever Mother was in Calcutta, she

was brought witli divine honour to the Math
and worshippe^d s«‘parati'ly, away fn'm th(‘

jaiblic gaze, ]>v thoo- great Swamis headed by
h.tT Rakhal (Swami nra]iinan<inda). The play

of emotion that was vi^ibh' on tiioir bodies,

especially the fa('C'>, was a sight for the gods.

SwMmi Premananda cr)ul(l not sit or w'alk, be

was si‘en tripping all th(' time. And Swami
Sanulananda? He was Mother’s door ke(‘per,

as ho used to call himself and her care-taker,

as Mother herself would say. Ivvery tiioughi,

every moveiiK'nl of his, indicated that he could

not and would not takt' one single step without

her direction. On one Puja occasion Mother

sent word that sh(‘ was pleased wWh the Puja.

The grave Sw\uiii Saradananda drew Sw'ami

Premananda 's att('ntion to the w'ord; and in an

instant the monks saw them spring up and

locked in close embrace. This is how^ the

direct disciples of Sri Kamakrishna used to

look upon MotlK^r.

Sri Ramakrishna. passed into samadhi every

now and then; they were an unconscious demon-

stration to an India that was fast forgetting lier

spiritual treasun*. 'Dio Master had no duty to

attend; day and night he was free with God,

enjoying the blis.sfnl union demonstrably.

Mother pass(‘d into as many varit'tics of sujud-

dhi every now^ and then, since her return from

Vrindaban; but so perfect was her command
over body and mind that, except one or two
dose lady-associates of hers or a stray fortu-

nate child, none could ever know what spiritual

waves passed over her simple innocent frame.

Sitting, lying, talking to people, giving instruc-

tion in household matters, at the mewing of a

cat, at the call of a calf or a parrot she was in

samadhi. And all these went on in the midst

of too exacting duties and circumstances and

in association with -urh kinds of psychologically

abnormal people that any other person would

have run mad. We cannot conceive how under

such provocations it is possible for anyone to

keep cool and be loving. With punctilious

attendance to all niceties of individual be-

haviour tow'ard^ the housetiold neurotics and

to lier numerous cliildren, many of whom wem
no better, and in a malaria-stricken body and

failing health, she remained as calm and fre.sh

ns the diwv-diop at sunrise, (‘ver sending waves

of bliss and bcnt'diclion for her children the

world over, ever communing with the Divine,

putting conrag<‘ into drooping hearts, breaking

pride and vanity of arrogant imnds without the

latter being av.aie of it, infusing strength into

weak minds, curbing sentimentalism of the

vf>latile natuH's; and yet not satistiod with her

work, praying to Thakur to send her more

children to be bk'ssed. And what childien?

Most of them would surely have been rejected

by the Master as worthless tramps. Her pa^*-

sion for blessing was so great that if any day

—and Iht^y wore exceedingly rare—passed

without meeting a child, n('w or old, she would

regard the day as uselessly spent' not only so,

she would retire to a lonely tank on the out-

skirts of the village and there, hidden b\’ the

high banks of the tank, she would call out,

‘My children, where are 3'ou? Come and

remove the emptiness of this heart.’ And
returning home she would be all smile, for a

child or two had come. What protection did

she give to her children! Once she said in

reply to a naughty child’s query, Tf all the

gods combine to do harm to a single child of

mine, they would miserably fail.’ Were they

empty words? Those who have seen and

known Mother would not admit it. For, they

are convinced of her identity with the Uni-

versal Mother, whose various aspects these

gods and goddesses are. And yet with all these
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powers and wisdom, she ever remained that

simple, humble, village Mother, suprejne in her

love and innocence. This time the Divine Love

and Grace descended in the shape of Mother.

Said she, Tf children dirty themselves (did she

imply it is but natural for them?), it is Mother's

duty to wash them clean and take then in

her lap.'

THE AWAKENING OF THE SELF

Dk. PkAVAS JlVAN ClIAtUaiUKV

The lowest state of being in which man is

found is the unconscious state when he knows

nothing but merely lives under the forces of

nature. Ilis body functions and develops^ and

resists to some extent disease and death, but

ah without any awareness on his part of these

things and obviously governed by the laws of

matter and life. The latter also cannot fully

explain this state of being and we have to

imagine some conscious purposive mind or

intelligence operating behind these laws. This

mind being a spirit, cannot be imagined to act

on and govern the body of man in any other

way than that it projects the appearances

associat(*d with the body in the manner they

are found. The spirit and matter cannot be

related but by this relation of subject and

object. We can only understand things in

terms of our experience which tells us that

matter is but appearances to our tnind which is

a spirit and which can also project similar

appearances and take them as objective or

external as in imagination, illusions, and

dieams. So that wc have to think of our

bodily being as appearances projected by some

mind not our own, our mind, which appears

later in that body, being a mode of this oiigi-

nal mind as our dream-mind is of our waking

one. This original mind must also be thought

to be a trans-individual or universal mind, for

there are many such bodies and material

objects all inter-connected in a systematic

whole showing some over-all plan and purpo-

siveness in its form and movements.

Now this over-mind projects the appear-

ances out of a playful abundance and love of

experience as we do ordinarily through imagi-

nalicm, droauis, and rnsllietic activities. We
seek experience for ii.s own sake, and the exer-

cise of our imaginative faculty so tliat wc

secretly enjoy the apparently painful situations

we fabricate in mood^^ though they st'cm

to be forced on us. And the secret of this

fabrication and covert (‘njoyinc^nt is that the

projecting mind should lose much of its solf-

conscioii^in“-> and adopt sueli a mode of ff-riii

that it takc's as innia or ]^\ss rc'al or given

what is but its own rreaiion. The mind cannot

both know something to be its iniaginarv^ pro-

duct and ]• now it to b(‘ given. The mind, in

order to enjoy its creations forgets its author-

ship and lakes them as encountered in regality.

How can Ihi.^ leipjv. n? In our ordinary life W(‘

liavc an ( xperitmea' of tlie given object and,

so, can in]agin(‘ our hgincmts to be such

objects. But how can the over-mind at all

derive this idea of the real or the given object

when* there is nothing else than ilscdf io start

with? The answer is that it is a self-conscious

spirit that finds itself as given to itself, a *you’

that cannot be Ihougiit awav. The same hap-

pens to our own individual self-consciousness

which is at once an T’ and a 'you'. The
'you' is not absolutc'ly an alien but tinged Math

'I'-hood when I contemplate myself as I do
in abstract thinking and also in self-reproach

and self-approbation. Yet it is undeniably
encountered as a given object and irreducible
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to the subject. The universal spirit, being self-

conscious, is thus subject-object in itself, and

it can superimpose this idea of givenness to

products of its imagination for self-beguileriK^nt.

Again, for this purpose it has to abandon to a

great extent, along with its self-consciousness,

its singl(‘ and yotal vi.^inn of thing ; and to limit

itself to narrow and separate aspects of tlie

world leaving out much as dark g:ips in the

total picture. It, therefore, assficiates itself to

animal and human bodies whicli live apart and

•have a phj^siological basis of knowledge such

that the spiiit hou^- d Iw e.ny on*' of them (‘an

have a peep at a very limited portion and

aspect ni the world projected by it. The body

is a S(lf“ri\aied ne aii. for drv\:sifying and

rircuinsi'rihiug the knowledge the commit'

mind wliieh want-; to enjoy its cR'ation as docs

a dranutist or any h\ holder of his play who
assumes the diverse puiuts (d' vhw of the

('haractcTs of the ploy and, so, much ignorance

:md soparativeness for the sake of enjoyment.

Aesthetic sympnlliy uilahs thi^' self-divorsiti-

cation and self- limitation besides self-forgetful-,

ness. The enjoying self be^'omes protean in

natung sets the world thiougli the eyes of the

imaginary (d’iaract('rs. lose'^. itsv If, so to say, in

the play, and comes back to its own with a

sense of ( nriclirnent when the play is over.

However, as in th' ploy as well as in

dreams, tlie loss of self rons(aoi>«n('ss is never

complete. If it were so, there would be no

seciet enjoyment. 'Fhe self is un-self-conscious

so far as it appears to suffer and avoid this

sufft*ring but it is self-conscious so far as it

owns and ('njo3"s this suffering. The sedf has

thus within itself two modes of being, one

self-conscious; creative of the suffering and

secretly contemplative of it, and another un-

solf-consciously undergoing this suffering.

Moreover, a part of the enjoyment in a play

is derived from the awareness of the pla}’ as a

play and not as a reality, and though this is

not true of the dreams, yet that dreams break

sometimes because^ of their extreme absurdity

shows that the waking self docs not totally

lose its(df. The waking of the self from dream

or deep sleep at an appointed lime, which is a

common experience, also shows that it is not

wholly uji-self-conscious. The world in our

ordinary t3veryda3^ mood appears to be as real

as a dream does to the dream-self; so, the

cosmic self in ns is then dreaming, while the

world in our more lucid moments appears to be

an aesthetic object or a play, and then the

cosmic self in us is imagining with less loss of

self-consciousness. With greater self-awaiv-

TH'SS the self may lx* taking its fabrications with

less seriousness, so much so that it may totally

withdraw itself fnam them, thus cancelling

them and itself relapsing into complete quies-

cence. This itself is a form of delight com-

plementary to the delight in creation and self-

abnegation, and to enjoy both at once being

impossible, the cosiPiir self max" be thought to

creatp time so as to enjov them alternately.

Thus it alternately creates and withdraws,

lapses into self-forgetful moods and relapses

into .'>el£-a\\aivness. But it never compleU'iy

loses its self-awareness, otherwise it could not

come back to its own. Its descent into the

lower modes of being is a matter of degree with

tlie possibility of an ascent. However groat

may be the loss of self-awareness on the part of

the over-mind, it remains the ultimate gover-

nor of the whole performance which requiies

its success both self-oblivion and self-mastery.

Tile cosmic self loses itself to find it again,

forgets to recollect again, but all through this

game it keeps a perfect control over itself and

( njo3‘s from behind the diverse experiences and

the projection and withdrawal of modes.

Now this is the downward movement of the

spirit, a study of which reveals the comple-

mentary upward movement too. The latter

appears to us as the awakening from the dream

of life. The first stage of our being in evolu-

lion was bodily existence in which we had no

splf-consciousness and we were like animals

governed b3’^ natural laws, and, as such, we

were creations of the cosmic spirit as objects.

We had then no being for ourselves, but only

for the cosmic self. When self-consciousness

appeared in animals, they may be said to

attain humanity and even now in the early

stages of our life in the mother's womb and
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outside it for some time after our birth wc
traverse in a short space the evolutionary

history of our race. Wc remain, before wc

attain self-consciousness, as beings for the

cosmic self and for other self-conscious human
beings. We are things, biological objects.

And when 0!ie attains sv-lf-consoiousness one

is aware of an
‘

1 ’ and the world over against

one, the world including other persons. We
arc persons or selves amongst other persons or

selves against the background of a physical

world. The world and other persons are known

as objects of curiosity and pleasure and pain,

and this knowledge and the feelings are owned

by the self. The self feels some sense of free-

dom too, learns from experience and adjusts

itself to the world to maximize its balance of

pleasure over pain. But in this early stage his

real cognitive, moral, and aesthetic senses do

not appear. The self is egotistic and wdiatevcr

or whoever is plrasurable is valued by it, and

it knows objects only with this narrow self-

interest. It docs not treat objects or persons

as ends in Ihemst lves, ol'jeets to known and

enjoyed and persons to bo sympathized with

and served for their own sak(\ This it does at

the next higher stage in spiiitual development.

Most people attain thi^' stag<' in their matiue

age and humanity at large attained this stage

in its evolutionary history long ago. What
man attains through his spiritual efforts is

banded down to the future generations.

Prophets and saints helped in the general

awakening of man. iiowever, his second stage

is marked by disinterestedness to the objects

in the sense that the self does not approach

them with any narrow scllish motive but with

love. A sense of kinship with them is felt

dimI5^ The scientists' curiosity may often be;

tinged with a practical interest but a philoso-

per, even if he be a pragmatist, seeks to knov^

reality for the very love of knowledge. The

pragmatic theory of knowk‘dge he holds has no

pragmatic value, it only satisfies the philoso-

pher's sense of wonder and his desire to appro-

priate more of the world through knowledge.

Again, in this stage, tlie self enjoys the beauty

of objects irrespective of its practical value and

it feels a moral obligation to share the joys and

sorrows of other persons, to enhance the total

happiness of his people. It goes out of his

narrow self to identify itself with others. This

is in fact enlightened self-interest, an enlarge-

ment of the self through love, realization of a

higher order of self beyond the, ordinary ego.

Now mankind may be said to have stopped

at this stage of development. Yet there have

been many prophets and saints all over the

world from ancient times wIjo have been

affirming of another order of being waiting for.

man to bo realized. Tliis is evlierc the self of

a man realizes all objecii, images shadowed

forth by it in a sportive spirit, and all indivi-

dual selves, including that of the enlightened

person, as assumed inodes of this one creative

self or over-mind. Love of knowledge, beauty,

and goodness are but faint reflections of this

highest realization and the delight in them is

a remote echo of this divinc‘ bli^s and beati-

tude. Disinteie-,ted pursuit of knowledge,

beauty, and moral good, whicli is rightly held

.high in our culture, should not be regarded

as ihe ultimate value* marking the highest readi

of humanity. It ranked with our

rcligiou^ (jiK'st, llir search for diviiK^ life. It

is bui a preludr to llii-' iaber ttibit (<f man to

realize his ultimate good, the true nature of his

s(*lf. Ivcality cd tli'' (-bjtfl. wa- want to know,

their beauty \u* Io\,- ;,> and the other

selves we seek in fraa inio- vath in our Tin)M]

artivitios, are but deprived from the same
essence of whrh vaw ; e'miog at-If is a mode.

Wc but seek to knuv thi . ( ^
u'-* spiiitual

background all through our evolutionary pro-

gress which is ( < .i sijucn.i k*.
i ii\ du. c'l s(‘If*

knowledge. V'/h< n an individiiial :-e]f b; comes
aware of the derive. kvc natme of his Indivi-

duality and the di uJowy oiir of tlie woild,

he is released from tii- bondage of these. He
enjo^^s these as one docs oncks imagination

without much selfnkalu: ion and when he dies

he is one with the over-mind. But the latter

goes on with its sport and so ih(' world and the

individual selves, suffering joys and sorrows

naturalistically instead of enjoying them as self-

created feelings, go on. These released selves,
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therefore, sclf-couaciously indulge in this sport,

enjoying actively natural joys and sorrows of

the bound selves which the latter suffer pas-

sively and blindly. Sometimes they come

down to help others, to awaken from the dream

of life. But all these aids to self-knowledge and

spiritual progress are but within the world of

mdyd, mere shows essentially controlled by the

self-conscious over -mind (Iswara) who can and
does wake up from his day-dream when it

wishes. It becomes weary of the sport at some

stage, and then becoming aware of the whole

world of matter and individual conscious beings

as a superfluous creation, cancels them as we
sometimes do our fantasy-world. Then the

individual bound selves along with the released

OIK'S become iiK‘rg(*(l in a quiescent state of the

over-mind wiiere there is no object, no thought

or feeling, but perfect self-illumined silence

and bliss.

Th(' over-mind now (‘njoys si lf-identity and

quiet till it becomes w'eary of this state and

starts creation, l^nderlying both these move-

ments, a forward one of creation and self-

oblivion and a bat'kward one of withdrawal and

self-recollection, there is the delight and the

freedom of this over-mind. This is the ulti-

mate nature of this mind \^'hich is said in the

Upanisads to be essi'ntially of the nature of

rasa and all creation as tht' manifestation of

delight. 7'at sak and Anaudarupama-

mrtam yad vibhdti). The bound and blind

souls of the world arc therefore destined to get

release from their w^orldly bondage when this

play of mdyu breaks up in cosmic dissolution

(pralaya). vSome souls are, however, as wv

have seen, enliglitcned and released from the

bondage even before this pralaya, Thiy are

more fortunate in that they actively enjoy the

world and its 'naturaT joys and sorrows before

this final total release or quiescence. They
become one with the cosmic-mind as a creator

and enjoyer (i.c. as Iswara) before they are

merged into its undifferentiated state (Brah-

man). The bound souls do not pass through

this stage of self-conscious and active enjoy-

ment of the variety of objects of knowledge,

3

beauty, and love, known as make-believe things

of their offn making and eventually cancelled.

The bound souls may be said to be un-self-

consciously enjoying these objects even when

they take th(‘ni for given realities and blindly

and egotistically act upon and suffer them with

little sense of knowledge, beauty, and, moral

good. For these souls are essentially the same

spirit of which they are modes. And they

enjoy these objects a little less un-self-con-

sciously or more enlightcnedly in their purely

cognitive, aesthetic, and moral attitude to the

world—which attitude, if further developed,

results in the clear self-consclousncss of the

over-soul. The latter stage is followed by the

quiescent one of bare self-knowledge of the

over-soul. Thus man passes through four

stages to reach the fifth or final one of quies-

cence from which he descends to the lowest.

These are, first, the bodily, where h4. is but an

o])ject for conscious bc'ings and possesses no

self-consciousness; second, the egotistically

self-conscious; third, the enlightcnedly self

conscious; and fourth, the clearly self-con-

scious. The middle \\vo stages, the second and

the third, arc tlio^^e of aw'akening of man from

his sleep or his rising from death, so to speak.

He has continually to forsake his w^orldly life

ho finds himself in to win the other-worldly

life that is divine. He has to die in order to

to live. Yet all through his life and death he

is in the hands of his over-soul, who pulls the

strings from behind, who he is in essence, and

wiio is ever falling asleep to dream of things

as so many dream-selves, but never quite losing

itself in the dream. The first four different

states of man are but different degrees of self-

consciousness retained by this over-soul in its

assumed modes, proportionate to the self-

oblivious pseudo-self-consciousness adopted in

these modes. The fourth state of clear self-

conscious creativity may be treated as a mode
of the fifth state of bare self-knowledge which

may, therefore, be identified, as the original

self, with absolute self-consciousness ; with this

much difference that in the fourth state the

self, though aware of itself as above the world

of objects, which are its free creations, thinks
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of itself as a creative self, while in the fifth

state it realizes itself as perfectly fr^e and self-

sufficient being without any detenninate nature

or obligation. It creates, no doubt, but that

is a free play of its sense of abundance. And

though it is said to be of the nature of delight

or rasa, because of its love of creation and

destruction, manifestation and self-recollection

(these contrary tendencies it satisfies alternately

through time), yet that is a more indetermi-

nate and inclusive character than creativity

which is a form of its manifestation. It is a

character which is the least determinate we can

imagine, and since the original self, as abso-

lutely without any character, is unimaginable

and unspeakable, and, so almost a void to us,

we cannot but think of it as delight or rasa.

Maybe the essential self is something indes-

cribable, to be realized and never spoken of,

but then it falls completely outside our ordinary

experience and universe of discourse and we

bad better not started talking about it.

Remembering then our afore-mentioned metho-

dological principle (which involves solipsism

that is hard to escape) that we can think no

more than we have experience, we may con-

clude that the essential self within the highest

reach of man in his self-knowledge or waking,

is the quiescent self of the nature of rasa.,

delight. The next highest, and, perhaps more

enjoyable and understandable, and certainly

more approachable, is the clear self-conscious-

ness which regards the world as its creation

and enjoys its freedom and creative power.

We may call these two states as those of

Brahmanhood and Isv/arahood respectively.

A CRITIQUE OF ASIAN ART*

By P. Sama Rao.

To write on the art of any geographical

area basing conclusions on the archaeological

and ethnological evidence purely, is falla-

cious; for it amounts to heaping speculation

on speculation. That becomes specially so

when the Asian countries like India and China

are concerned whose cultures are spiritual and

go down to the beginning of time. Art in

every case is mostly hieratic at birth : it

blooms into an edibility only with spiritual

tendency; and finds its achievement and

finale, as it were, in the indelible and eternal

suggestion of only the sublime, that is timeless

and regardless of circumstances.

For a proper history and appreciation of

Asian art a sound knowledge of Indian epics

{Rdmayana, Mahdbhdrata and Bhdgavata),

its gilpan^astras {Mdnasdra-dgama, Silpa-rat-

ndkara, Sukracaiya's Silpa-sdstrd, Kdiyapiya,

Vi^udharmottara, etc.), together with a deep

study of the psychological set-up of the Indian

temperament, is absolutely necessary. For it

is a common truth that Indian culture, both

Hindu and Buddhist, influenced the culture of

every* other Asiatic countryo philosophically,

artistically, and otherwise. Asiatic art is there-

fore Indian art in its various ramifications

assuming, however, different forms in its vari-

ous vissicitudes of local habitat and circum-

stances. Thus the present volume which is

based mainly on the scrappy archaeological and

ethnological data recovered in potsherds, pieces

of jewelry, primitive line drawings, cave-fres-

coes, etc. cannot but be incomplete and specu-

lative, specially that there is a doubtless doubt

with regard to the author’s competency and

adequate equipment of the necessary knowl-

edge of India’s Silpa-sastras. It must be re-

membered in this context that in spite of the

alien western influences the core of the Asiatic

^ART OF ASIA, by Helen Rubissow, published

by Philosophical Library Inc. New York. Pp. 237,

ninety fllvstrations. ^ 6-p, (Dollars).
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heart continues the same religious, compas-

sionate and kind, with an unswerving faith in

and a lean on only the Absolute, the Eternal

and the Sublime for its beneficence in both

the empirical and the beyond.

The Indian ideal for all the three types of

seated Buddha* (Dhyani, Vitarka, Bhumis-

par§a), illustrates in the manner of Words-

worth's definition of poetry, viz., ‘emotion re-

collected in tranquillity.' Buddha's form is

that of a Kaja-yogi, and, as an authority puts

it* ‘is a cross between Vanaprastha (life in

forest-hermitage) and Sanyasa (abnegation)’

and depicts the yogWdeals laid down by
Patafijali, and in the BkagavadgUd, namely,

'Padmapatramivambhasa* (like the dewdrop

seemingly resting on the lotus-leaf), and

*Yathd dipo nivdtaslho nengaLe

sopamdsmrtd,

Yogino yaiaciiiasya yuiljaio yogamdU
manah/—^VI, 19.

(as a lamp in a windless place flickers not, to

such is likened the yogi of subdued thought,

absorbed in the yoga of the self.) As PIsieh

Ho (VI.) put it, the ideal in every great work

of art is ‘whether or not the work exhibits

the fusion of the rhythm of the spirit with

the movemenl of living things’, which w^hen

translated into philosophic language means

only ‘whether or not the work reveals the Self

(dtman) within the form [rupaY

.

As Sri San-

kara sings, ‘On the huge canvas of the self

the Self itself paints the picture of the mani-

fold worlds, and the Supreme Self seeing but

itself derives immense delight,’ It is to the

credit of India that she has most comprehen-

sively defined Beauty as the presence of the

Spirit in ‘unity, vitality. Infinity, repose'

which arc none other than the essential rhy-

thms of the universe. Thus we see that the

Yaksas and Apollos cannot be the primitives

of the Buddha's image as the author con-

cludes (p. 14.) But on the other hand the

author should have known that India was

sufficiently advanced both spiritually and

otherwise by then to evolve her own rightful

conception of botli the seated and the stand-

ing Buddha image. Besides, these primitive

types were already present in Karli caves

(129 B.C.), Kenheri caves (150 B.C.), the

Clayseal of Bodh Gaya (150 B.C.) and at

Amaravati (2nd & 3rd Cen. B.C.) by the time

the Gupta art pictured their magnificent repre-

sentations at Ajanta and elsewhere. Again,

her regarding the Greco-Buddhist school of

Gandhara as non-Indian is incorrect. It is as

much Indian as the Gupta is. As V. A. Smith

put it, ‘All European civilization, art included,

rests on a Greco-Roman basis modified by

Hebrew and Christian religious ideas. The

evolution of Indian civilization, including art,

on the whole has been independent of Greco-

Roman, Hebrew and Christian ideas, and con-

sequently has an alien and unfamiliar aspect.'

With the outmoded Fergusson the author

holds Regarding the art at Ajanta that there

are ‘at least 20 different kinds of painting.

Some recall Greek and Roman composition

and proportions: a few late ones resemble the

Chinese manner to a certain extent;' ‘The

quality of the paintings varies from sublime

to grotesque from tender and graceful to quite

rough and coarse’ (p. 18). What the pieces

are that recall the ‘Greek and Roman com-

position' the author does not cite or illustrate.

She may know that the six canons of painting

of Hsieh Ho she has referred to are only

old wine poured into a new bottle if only she

cares to understand what Vatsayana meant in

his verse,

*Rupabheddh pramundni

bhdvaldvanya yojanam,

Sddriiyam varnikdbhangd

iti citram sadangakam/
So there is not much force in her holding that

some resemble Chinese art. Refering to Pad-

MAPANi (p. 21) she fancies ‘around him a world

of fantastic creatures of the pantheon of popu-

lar legcnd-kinnaras with human busts and

birds' bodies, ndgas, demons, genii.’ It is

really inconceivable how she could see ugliness

in the graceful queen and her expressive at-

tendants round about him. This only indi-

cates she is not conversant with the symbol-

ism and gestures of Indian art, and is not

therefore in a position to understand and ap-
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predate the significance of the Jatakas por-

trayed with such a passionate devout

ardour, especially in their world masterpiece

the Padmapani-Buddha. Her own fantastic

imagination thus conjures 'demons, genii' etc.

in the delicious female forms portrayed in the

sublime scene. On the otherhand the author

should have known that in the inimitable ange-

lic smile of the I^uddha, as in that of Leo-

nardo Vinci’s Mona Lisa, the transcient sorrow

is lit up with the eternal hope of divine exis-

tence in future; and that in the vision of the

eyes focussed on the blue lily in Padmapani's

hand the sublime concept of cosmic worlds

unfolding one after another, just like the

petals blowing, into a fulsome and perfect and

eternal existence finally in the Beyond, we

could picture the conditioned empirical .seek-

ing to become the unconditioned Absolute,

timeless and transcendent.

Adverting to the decline of Buddhist art (p.

23) she implies that the art at Nalanda spon-

sored by the Pala (A.D. 765-1197) and the

Sena (A.D. 1050-1202) dynasties of Bengal

was inferior, and reflected decadence. This is

not a fact. If only she had examined some

of Nalanda 's bronzx's and other sculpture of

seated and standing Buddhas, the multi-aimed

Tara and Nagarjuna and known a little of the

Tantrik cult of Vajrayana, she would not have

erred; we arc sure she would have held that

'Nalanda inherited a rich and varied legacy

. . . and left to posterity a style of art that

was at once indigenous and one of the best

specimens of Indian art.' Its own limitations,

if any, were want of heroic proportion and

'Super-majesty' of the Siva-panels at Ele-

phanta. As Chatterji has observed truly, the

Nalanda art is generally of stately repose and

contemplative calm . . . the essential tone of

the entire school may be said to be 'stativc'.

The same characteristic could be observed of

the Tibetan bronzes. The author seems to

see magic in every Tantrik symbol; and she

is not certainly right when she asserts (p. 23)

Biat 'Bengal imbued Buddhist art with a spe-

cial nuance, an influence of Tantrik cults

which was permeated with magic'. For Tan-

trism is not a cult of magic as she supposes.

Ragamalas of the Rajput school are also

edible contemplative pieces in their own way*

They picture the main bhdvas of the Indian

melodies, and never the songs which are but

different pieces composed and thrown into

their gamuts and conditioned however by time-

scales or Talas. Pahari or Pahadi means

mountain-region, and the art of the Punjab

valleys, or the Kangra kala is an outcome of

'patient labour and naive devotion'. Its chief

features are 'delicacy of line, brilliancy of

colour, and minuteness of decorative style'.

Thus it cannot be said that the art derived

any inspiration from tlie Gandhara school as

she says.

We now come to the most amusing part

of it all. She weds Laksmi to Siva and calls

her his spouse; and converting God Gancisa

into his conveyor honours the elephant-God by

throwing a garland of skulls round his 'dread-

ed figure’ (p. 42) as no artist and much less

the Indian has ever done. Speaking of

Tibetan art she errs again and sees the Gan-

dhara strain in many of its most ecstatic

pieces.

If there could be beauty in gargoyles and

hawthorn motifs and Chinese dragons, and

grace in dandelion tufts; or sense of decorum

is not ruffled at the sight of sensual nudes;

or there is nothing abliorent in the image of

blood dripping from Medusa's serpentine head

held aloft in a vainglorious gesture of con-

quest in Perseus’ hand; there could be nothing

repellanl in either Nalaraja's dance over

Andhakasura or in the multi-faced, multi-

armed and multi-legged composite statues of

Siva and Parvati engrossed in cosmic dances

of their own. As a critic observes the artist's

'hand could transfi^nn the conventional image

of a God or a Goddess into something of a

living divinity with an ineffable smile and an
aspect of infinite kindliness which is character-

istic of Indian art at its best, or into an

avenging God who is an emodiment of terror.

. . . Even when the Goddess is slaying the

demon she has a look of pity in her face.'
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The author should have realized that Indian

art is justly anthropomorphic in its essential

characteristic of s3mibolism. We have not

come across any specimen as yet of Tibetan

art ‘where democratic leanings of the people

produced a fantastic repertoire of grotesque

animal faces and the gruesome dance of the

many-armed and many-legged Shiva upon a

crouching human figure/ We wish she had in-

cluded a sample in her book. If she refers to

some specimens preserved in Musee Guimet in

Paris, which do not resemble any of the brass-

es of the composite figures of Siva and Parvati

of Central India she ought to have illustrated

her assertion. Without further ado we may
wish the author a restudy of at least Dr.

Cooniaraswami's ‘Dance of Siva’. We may
urge upon her notice that the dance of these

composite statuv^s relates to the symbolic dance

r)f i^iva and Parvati at Finale wlion there is no

further need of any male principle (Purusa) and

the female principle (Sakti) to continue their

existence; therefore they coalesce once again

into tl'ic inchoate Brahman, the one Lord of

the worlds, self-created, self-existent, imma-
culate and deathlc’-s.

One peculiar feature of this volume is, the

author seems to rely more on the im-

permanent paintings than on the more

permanent and solid and less decay-

ing specimens for her artistic judge-

ment. Her very omission to consider archi-

tecture and esp<*cially the temples of the Asian

countries, particularly of India and her cul-

tural colonies—Burma, China, Java, Indone-

sia, etc.—is a scriuns defect. She ought to have

known that ancients loved to commcmiorate

their good actions, their devout artistic activity

specially, more on more permanent materials

like stone and metal in the forms of temples

and palaces rather than and the less permanent

surfaces of walls, cloth, paper, etc. She should

also have realized that temples arc miniature

universes for the symbols of their godhead

for habitat, and that they spared no pains or

resources to make them all most alluring and

comprehensive. For they desired to make it

appear that heaven had come down to earth

for the delectation and cdifiction of one and

all, and )o remind them constantly that such

a heaven was the rightful reward to all in the

life to come, if only they were righteous. This

explains the how and wherefore of their glory,

cultural and artistic. Asiatic crafts of brass-

ware, textiles, and other implements ware, be-

sides being conceived to be most useful, served

the same edible and spiritual ends. Thus the

author’s omission to consider the Kailasnath

(Ellora), Brhadeswara (Tanjore), Cennake^ava

(Halebid, Belur etc.), Visnu (Badami), Vitta-

laswaml (Flampi), and Surya (Konarak), to

name just a few, in India, and the Buddhist

shrines at Anghor-Vat (Cambodia), Borubudur

(Java) and the Pagodas (Burma) as well as

their superhuman and delicious sculpture is

rathet fatal. Not less so is her disregard of the

South-Indian bronzes of Tandavamurtis of

$iva, Parvati, Gane^a, etc., Buddhist images

at Java, China, and Japan, not to say the

least of the images of Tara etc. of Tibet, which

is tell-talish. Moslem architectiu'c is also en-

gineered mostly to the same ends and owes

much of its beauty and strength to its arches

and domes, filigreed screens, and mothcr-o'-

pearl inlay on marble, 'i'ilc decorations of the

Lahore Fort in an infinite variety of fioral des-

igns and the tile-fn^scoes of Jahazi Mahal at

Shujabad should have been referred to and in-

cluded. Wc also wish that the author had

considered duly some of the delicious portraits

of Riza Abbasi and given a sample too of the

excellent hunting scenes (Akbarnama) painted

by Tulsi, Manohar, Basawan, etc. and a war
scene besides, from Flamar Hath, for they arc

all delicious examples of the Indo-Persian art

she can ill-afford to neglect.

But the writer .seems to be at her best in

her chapters on China, Japan, Korea, Persia,

and Turkey. Her analyses of their various

schools of painting often remind us of the dis-

section of a flower to know its glory of scent

and hue. Beyond simply mentioning Hsich

Ho’s six canons of painting she does not con-

sider them in the light of Chinese specimens

extant. Here again the appreciation of Japan-

ese masters Korin and Utamaro is neither just
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nor valid. For as a great authority justly ob-

serves, 'in Utamaro's women, there i^ the true

spiritualism parenthesized by bodily emphasis'.

Korin was great not because he not only achie-

ved 'a balance between abstract and realistic

forms' of grasses and flowers, but had realized

that in their natural slate they were decorative

enough; and the artist's quality lay in not re-

stricting or modifying their beauty with his

own personal predilection but in allowing them

'to sing their own essential beauty, or deliber-

ately lets (letting) them keep their own silence

on paper, or silk or lacquer. ... In the best

part of Korin's works he drew their pictures in

the position of soloist.' Korin is even greater,

for he alone knew 'how to make the painted

and empty spaces balance. ... As much as his

painted part is living his empty space is also

living with suggestion.'

In a way, in spite of its limitations the

volume is a pretty good archaeological study

of Asiatic art, and will act as a stimulant to a

student of it. Its price is too prohibitive, and

we wish a cheaper edition would soon replace

it for the use of the commoner.

CONTRIBUTIONS OF INDIAN WOMEN TO SPIRITUAL LIFE

By Dr. Roma Chaudiiuri

From time immemorial, India has been a

land of supreme spiritualism and lofty huma-

nism, a land whose civilization started with

reverential bow\s to the One Universal spirit, as

the Inner Soul, and Permeating Essence of all;

a land that invoked Him through numerous

mantras, hymns, rites and rituals, and philo-

sophical discourses. It is, indeed, a matter of

legitimate pride to us that in these spiritual

strivings and achievements of this holy land,

our beloved ]\Ioth(T, her sons and daughters

have taken equal parti, and contributed equal

shares, right from the beginning, and continued

to do so all through her chequered history down
to the present age. In this very short article, it

will be our endeavour to give a very brief

account of the spiritual achievements of Indian

women throughout the ages, by taking just a

few examples only for each age.

During the Vedic Age, as well known,

women enjoyed the same social privileges as

men, and were given the very same opportu-

nities for education, secular and spiritual. As

a result, women also reached the heights of

spiritual perfection, and showed others the

way to it by lh«‘ir supe rb utterances and ins-

piring hymns. Hence the R^-Veda, the oldest

treatise in the world, lias won tiie distinction

of being the only Scripiure in the world that

includes the works by women saints. Thus,

out of the total ninety-nine Rsis or Seers, the

products of whose divine vision enrich this

peerless treasure-trove of perfect wisdom, the

Rg-Veda, as many as twenty-seven are women

according to the celebrated Brhad-devata

of Saunaka, an upakamanikd or introduction

to the Rg-Veda, The renowned commentator

of the Vedas, Sayana, has added two more to

the list. Of course, a doubt has sometimes

been raised that all these so-called Women
Seers are not actual historical personalities, as

some of the names (e.g. Urva^i etc,), are mere

mythological, while some others (e.g. Ratri

etc.), stand for natural phenomena and

others still (e.g. firaddha etc.) for mental

qualities. However, there can be no

doubt with regard to the fact that during the

Vedic Age, there did flourish some great



1956 CONTRIBUTION OF INDIAN WOMEN TO SPIRITUAL LIFE 99

Women Seers who enthralled the land by their

sublime hymns of great spiritual, as well as

literary, value. Otherwise great scholars, like

Saunaka and Sayana, would not have, in later

times, referred to them unreservedly as "Rsis"

and *'Brahmm)adms*\

Of all the woman seers of the Rg-Veda, the

most celebrated is Vac, daughter of the great

sage Ambhrna. She illustrates how a woman
can reach the highest pinnacle of Icnowledgc

end realization, and be blessed with the

beatific vision of the Unity of Godhead and

the Identity of the Absolute and the Self.

Thus, having directly realized the non-difference

between her own self and God and the Universe.

Vac sings out in ecstasy :

T roam about with all th(‘ Gods, sustaining

and holding them as their ver}^ Soul. He who
cats food, he who perceives things, he who
breathes, he who hears words—does so through

me. I have entered into the Heaven and the

earth as their Inner Controller. I have entered

into all beings and all things, pervading them
all. Creating everjdhing, I blow on like the

wind. Beyond the Heaven, beyond the earth

am I—so vast is my glory and greatness

{Rg-Veda lo. 125.)

During the later V('dic Age, viz. that of the

Upanisads, this gloricuis tradition of the

supremo spiritual achievements of Indian

tvomanhood continued unabated and with full

vigour; and as a result, we meet in the ancient

and celebrated Brhaddranyaka Upanhad (3.

6. 38.) the great woman scholar and sage

GargT, daughter of the sage Vacaknu. She

attained such heights of philosophical wisdom,

that she did not hesitate to challenge, in the

open Court of King Janaka, even the great

sage Yajfiavalkya. When Yajfiavalkya claimed

lo be the 'Brahmistha' or the best knower of

Brahman, he was challenged, and closely ques-

tioned on deep philosophical topics, by eight

great sages and scholars, of whom Gargi was

the only woman. But it was this single

woman, amongst the galaxy of the great philo-

sophical luminaries of deep spiritual realization,

who had the courage and confidence to ques-

tion the great sage twice. Not only that, on

the seconfi occasion, when in reply to her ques-

tions, Yajfiavalkya explained to her the great

and deep conception of Akmra-Brahman,

Gargi gladly accepted him as the 'best knower

of Brahman*. All these go to show' that Gargi

was regarded as one of the leading intellectuals

of those days, and held in veiy high esteem for

her profound scholarsliip, wisdom, and philoso-

phic vision.

The Epic Age, too, presents to us a bright

picture of w'omen's all-round progress and
perfection. In the Rdmdyana, there arc several

instances of saintly women, attaining highest

realization and illumination through their own
spiritual strivings. The case of Sramanl

Sabari is specially exhilarating. For, she was

by birth, a l(;w-casle woman, yet became a

great ascetic, honoured by other great ascetics.

That women of those days could attain the

height of spiritual perfection, even under

adverse circumstances, is amply demonstrated

by Sabari, an inspiring figure in the annals of

w’omcn*s ascetic achievements in India. Here

asceticism should not be taken in its ordinary

connotation, for Sabari was full of divine love

also.

The Mahdbhdrata, largely honoured as the

'Voice of India*, contains a still larger galaxy of

women saints and scholars of old. Drawn
practically from all spheres and strata of

society (e.g. royal ladies, ordinary housewives,

saints, scholars, ascetics) these great and

holy women shine like brightest stars

in the horizon of immortality. Perhaps,

the brightest of the bright is Sulabha, a princess

by birth, but an ascetic by choice, a wander-

ing mendicant, and a roving spiritual ambas-

sador, who, though born and brought up in

the midst of the glory and grandeur of a royal

court, renounced everything for the sake of

moksa and roamed about alone from place to

place in quest of Truth. Her philosophical

discourses with the saintly and scholarly king

Janaka bear ample testimony to her deep

spiritual insight, supreme realization, and per-

fect wisdom. Another incomparable saintly

w^oman w^as queen-mother Gandhari whose

sublime maxim : 'Victory comes to the
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righteous alone’ has passed into^ classics.

Strong and courageous, indomitable and un-

bending in her iron will and firm conviction,

Vidura, another queen-mother, dissuading her

defeated son from a life of shame and slavery,

and encouraging him to *do or die’, has given

us another inspiring saying which, too, has

passed into immortality: 'It is better to flare

up even for a moment than to smoke for ever.’

To live is to live like a man, to bring fortli the

Divine in all; hence a short, glorious, full,

blessed life is far better than a long life of

ignorance and indolence; life is to be measured

and evaluated, not by its length but by its

depth, not by the number of years lived but

by the area covered by inspiring spiritual in-

fluence. It is this message of courageous and

fruitful life which is the message of the Epic

Age, an age resplendent with heroic men and

women who faced the problems of life with

full self-confidence and vigour, and never

bowed down to Fate in meek submission. It

is, indeed, a matter of legitimate pride to us

all, that the contributions of the women of the

Mahabhdraia to the building up of a Makd
Bhdrata, a Great India, have indeed been as

magnificent and as enduring as those of men.

The Jaina and Buddhist Ages, no less, give

ample evidence of the marvellous achievements

of Indian women in the spiritual sphere. In

those days, women, like men, were given full

opportunities for entering monasteries, and

leading a life of perfect realization, equanimity,

and bliss. These holy women not only attained

the height of spiritual perfection and deep

philosophical knowledge, but also undertook to

preach and spread their faith of universal

love and unselfish service amongst all, and

dedicated their lives to the service of suffering

humanity. The extent to which women of

those days were drawn towards a life of auste-

rity and meditation, is amply proved by the

fact that as many as thirty thousand women, as

against fourteen thousand men, embraced the

Order of Jaina Nunnery. Even more well

known are the Buddhist Thcris or Nuns, whose

‘Theri-Gatha” or ‘'Songs of Nuns”, a col-

lection of more than five hundred stanzas by

seventy-one Theris, (omitting the authors of

two poems attributed to the followers of Pata-

cara collectively) is a monumental produclioh^of

the highest spiritual and literary value. It is

difficult to choose one or two amongst these

hosts of Jaina and Buddhist nuns, to represent

the age. But mention may be made of Ajja

Candana and^ ^.laliapajapati Gotami, as

pioneers of Jaina and Buddhist Orders of

Nuns, respectively, Candana had the great

honour of being the first woman disciple qf

Lord MahavTra, and the head of the Jaina

Order of Nuns. In the .same manni&r, Gotami

was the first to secure the permission of Lord

Buddha to form tlie Order of puddhist Nuns.

Thus, both these holy women showed to

women the path to salvation, and demonstrated

to all how wonam could attain to the height of

spiritual perfection, and serve as beacon lights

not only to women, but to all those who aspire

after moksa.

The Puranas also speak of, a multitude of

great and good women, who even in the

midst of their multifarious household duties as

wives and mothers, found time for self-culture,

and self-realization. Names, like Madalasa

who taught her sons the doctrine of Self and

Renunciation, Devahuti, mother of the

great sage Kapila, SatT. ^aivy?l, Uma, Sunlti,

and the rest shin(‘ out in immortal glory,

revered throughout the ages as the best exam-

ples of Indian womanhood.

The Middle Ages are generally characterized

as the 'Dark Ages', for women, when due to

unfortunate external exigencies, there was a

deterioration in the position of women who
came to be subjected to many unjust laws and

were denied equal rights of education with

men. But, even during those dark and dismal

days of frustration and neglect, the women of

India kept the lamps of their hearts burning,

and not a few of them illumined the encircl-

ing gloom by their inspired songs and sayings,

by their sublime teachings and living examples.

Hence, in all the branches of vernacular lite-

rature, we find invaluable gems in the treasure-

trove of wisdom. Thus, the celebrated Mira-

bai, Dayabal, Sahajiibal, Muktabai, Jana
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bai, Lalla, Vrndavati', Taj, Sckh,—^to name

only a few—show how, like the ceaseless,

n€?ctarean flow of the holy Ganga , the spiritual

flow of the hearts of Indian women never

ceased to pour sublimity and sweetness, even

during the Middle and Pre-Modern Ages of

constant conflict, cynicism, sloth, and stupor.

But, 'if Winter comes, f^in Spring be far

behind?’ Hence, when the status of women
was at the lowest, when deprived of any

opportunity for self-development and self-

expression, the flower of the Indian woman-
hood was ;witbering away in the dark dungeons

of the zenana, when the Ad3^a f^akti, the very

soul of India/ lay hidden in the embers of

ignorance and indolence—as the living

emblem of the spiritual strivings, sudhanas,

and tapasyds of the holy woiiKm R^is through-

out the ages, as the best fulfilment of their life

.

long meditations and prayers, as the

most gracious gift of God in response

to the silent solicitations of the dumb
millions, the Holy Mother Sri Sri

Saradamani Devi sanctifie<.l the earth by her

holy advent, during the middle of the nineteenth

century. At the very touch of her lotus-feet,

the world bloom('d forth in now joy and glory,

and a new era of hope dawiUHl on earth. Her

lofty life of utmost purity, beauty, sweetness,

and simplicity—which Sister Nivedita veiy^

touchingly describes as 'one long stillness of

prayer'—demonstrates, in an unparalleled

manner, how the highest kind of spirituality

can be combined with perfect ease and ordinary

domesticity; how even an ordinary woman, in

the midst of her thousand and one daily

domestic duties, can reach to the pinnacle of

purity and perfection; how no one, however

lowly and ignorant, is an outcaste in the king-

dom of God. Hence She, the Divine Mother,

came as a Saviour of the down-trodden and the

oppressed; but as 'Sri Ramakrishna's final word

as to the ideal of Indian Womanhood’ she

especially brought a message of new hope and

good cheer to us, w^omcn. According to her,

spirituality is the very breath of life; and it is

not through material prosperity, not even

tlirough mere academic learning, but only

through spiritual Culture, self-expansion, and

dedicated service, that the summun bonum of

life can be attained. Thus, the very soul of

India, the holy land of sublime spiritualism and

universal humanism, was perfectly embodied

in the unique personality of the Holy Mother.

'But is she the last of an old order or the

beginning of a new?'—aptly asks her beloved

flaughter Sister Nivedita, the dedicated one.

In spite of all our present faults and failings,

we venture to hope that the Holy Mother marks

the beginning of a new spiritual era, not only

in India, but in the whole wwld; and especially

enables us, women to fulfil the great hope of

Swami Vivekananda: 'The Holy Mother has

come to awaken the Mahd-Sakti in India.

Through her, Gargls and MaitreyTs will be bom
again in the world’.

THE SARVAMVKTI IDEAL

Bv Dr. K. C. Varadachari

The modern world is in a predicament.

There has never been a time when men were

not interested in their progress but never a

time so very promising for this fulfilment as

now. ITie mighty strides man has taken in

4

the various fields do primarily promise this

achievement of his life-long ambitions. The

vast material of science and still more plenti-

ful achievements in the fields of philosophy

verily point to a fulfilment. But why despite
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all these does he hesitate and falter? Why
is he unsteady in his attitude and suspecting

in his progress? The reasons are complex. There

has grown in him a vague and perhaps really

well-grounded insight which reveals a two-

pronged road; the road to his own attainment

and the road to the attainment of all persons.

The former is a swift and quick ascent, the

latter an arduous and by no means clear path.

One leads to his own salvation ; the other

to the salvation of all. Further problems

have come up ; the problem of unity of as-

piration of science and philosophy for truth ;

the problem of unity of aspiration for libera-

tion between science and philosophy and re-

ligion has fortunately been discovering

leaders of thought. If science liberates man
from the bondage to matter, philosophy

liberates man from senses, and religion libera-

tes man from his isolatedness and egoistic

purposes and pursuits. Liberation has been

indeed the enchanting word of all ages; and

even a little liberation, that is liberation from,

some bonds even has meant a growing faith

in the ultimate freedom from all bonds includ-

ing oneself who has been striving to be free.

That is why this has been described as the

great liberation.

The attempt at sarvamukii* or liberation

for all has caught the imagination of all people

all over the world. It has been the one

attractive feature of common religions. The
modern aspiration about realization is that it

is something that has to be shared, for the

test of love is 'sharing', consideration for the

welfare of all. No great philosopher or saint

lived for himself alone, rather he lived for all,

for his divinization or universalization or

attainment of the universal consciousness has

*Sarvamukti means liberation of all. The
dogma which asserts that the liberation of one

individual entails the liberation of all at the same
moment is refuted by all pluralists ; and even

monistic thinkers arguing for one self alone find it

difficult to answer it. But in this paper I am
considering not the argument for pluralism but the

basic psychology of the desire for freedom for all

in the liberated soul.

entailed this total deprivation of the egoic

principle of self. He is one whose self has

become all not necessarily of course in the

sense of its becoming the self of each as such.

This means that the all that the self be-

comes, or loses itself in, is the basic self of all

individuals and it is this that beckons the indi-

vidual private soul to the experience of the all.

In this liberation of the souls consists.

The mystery of unity of the one and tlie

many is such that the goal of tlie individual

is said to be the realization of the one basic

Oneness, which includes the ,
many. This

problem for experience is initially at any rate

the achievement of the one basic Experience

in which it had freedom or liberation. The

experience of this liberation is held to be of

two kinds, namely, that it can be felt to be

a sense of growth
; a growing sense of freedom

is surely a valuable thing. Man's evolution

in one sense has been the experience of grow-

ing sense of freedom. The history of mankind

during tlie past few centuries has revealed

that man has now a consciousness of his free-

dom not as a cln'am but as an inevitable

possession. Mankind has struggled to achieve

liberties of many kinds and has been largely

crowned with success. Truly it can be said

that man today is free, more fne than at any

other period. In many directions, he has

gained freedom from interference, and achieved

freedom to do things which he could not do

without peril. Knowledge has been active in

the process; physical .sciences, psychological

sciences, and politico-social sciences have

given man the wherewithal to affirm the

inevitability of prosperity which is the mani-

festation of freedom.

Man has been assiduous in this art of

cultivating his freedom which he has tied up
with his own prosperity and this, he has seen,

is impossible without taking into consideration

the rest of the men, and creatures, living and
non-living entities. His unity with all of them
may not mean much at the beginning nor

even during the period of his struggles for his

own freedom, but it is something forced on
him at the very moment of his attainment.
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The welfare of one individual depends on the

rest; but here is the rub : his welfare depends

on either their welfare or their ill-fare. That

the former is more true is not easily grasped

except by a mind that looks ahead and plans

the future. In industry and in large under-

takings alone does this insight develop: for

the rest the untruth appears to be the truth,

that one's ov;n individual welfare cannot be

got without the sacrifice of another's welfare.

Qne connot get more unless another got less.

The quantum of welfare in this world is

limited; it is said therefore that equal dis-

tribution of goods, or anything for the matter

of that, including incommensurable commodi-

ties such as liberty or freedom or happiness

is the only solution of the problem. The argu-

ments arc indeed irrefutable. The calculus

of equality is neat and perhaps idealistic.

Even if the practical-minded persons appeal

to all to be realistic in this matter by suggest-

ing that both freedom and equality have

degrees of availability in the different sets

of persons, individuals and creatures, and

d('pend upon the age and equipment and so

on, the ideal claims and clamours for an

immediate practice of it in the world. For it

is not by waiting for the moment to come but

by hastening its coming that it really arrives.

Declaring that the ideal is inevitable and

wailing for its coming is at least not realism.

Men have to put into activity the spirit of the

ideal and make it work. This is the genius

of the karma-yogin, who practises the know-

ledge of the 'ought' that he has: in the world

the only wa^^ by which knowledge manifests

itself is through work for the ideal, the goal

of universal welfare and freedom for all and

manifestation and growth for all. Abundant
life is not had in mere contemplation, not in

individual activity towards one’s own small

prosperity, but in acting in the spirit of mani-

festing the universal ideal. This dynamic
secret of involving the spiritual ideal in the

conduct of one's life through the participation

of the ideal in the performance of individual

activities directed towards ideal expression or

abundant e.xpression, is the underlying

rationale of the sarvamukti. Social dynamics

depends on this participation of the sarva-

mukti ideal in the very ordinary activities of

each individual. Socialism thus owes its

strength to this impluse. The basic metaphy-

sical concept at the back of this impulse is the

oneness of the manyness. But when it ful-

gurates into what we consider the herd-ins-

tinct at the animal level, communal frenzy at

the human level, racialism at the race level,

and nationalism at the national or state level,

then it is a mixture of both the true and the

false, and this combination is not only unstable

but also suicidal, for it is an unholy wedlock.

There are some who plead for the principle of

development as a justification for the view

that man moves from his family-circle to

wider •circles of community etc., goes on mov-

ing to larger and more all-embracing and com-

prehensive groups and thus gains at last

release from all institutional set-ups. But this

just misses some of the most important criti-

cisms we have made in this paper. The

development of freedom or awareness of

society in the larger spheres of man's ex-

perience docs not by itself entail the necessity

of the freedom for all as a condition perquisite

to one’s real freedom. Nor is the concept of

equality in a better position.

Equality means equal freedom and certainly

cannot be made to serve that cynical mani-

festation of it in our serfdom. If it were so,

the whole conception of life would be one of

degrees of inhcry and degrees of bondage, and

paradoxically the state of complete bondage
and misery would be one of most perfect

happiness : not to think is a gain and an asset

for the most perfectly bond entity. Neither

self-consciousness nor consciousness of others

and for others would be available. The
statement of some logicians that the ultimate

state of liberation is almost indistinct from that

of the stone (pasantulya mukti), would get

its sanction.

The route to self-realization, as it has been
pointed earlier is not so much one of two-

pronged nature, as one of inter-twining nature.

There is a truth in the view that the individual's
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insight it is that should govern him towards

the goal of his own being inevitably; but it

may not entail that it is necessarily linked up

with the growth of those other than himself.

He cannot stay back, his impetus there is

irresistable, his pace of movement is incapable

of being slackened. He may not even look

back. But he does find that irresistably

others around him move forward with him,

try to keep pace with him, and find a thrill

and a joy in accompanying him. As the

Kenopanisad seer says sa eva veddbhihairtam

sarvdni hhutdni samvdnchanti : He discovers

the secret of the fascination of the All to be

the very secret of his power to lead and hasten

others on the path. It is the one Being in

all that is manifest in his work for the Divine,

his kainkarya, his ^emu^-bhakti, his total or

integral surrender in and through action or

worship.

Sarvamukti becomes at least within his

life-time a possibility, and it does happen in

the respective planes for each soul. But it is

not in the same sense or of the same kind

of transcendence. There is a school of re-

ligion which holds that there is qualitative

difference in the experience of dnanda in the

released state. That surely is impossible to

concede at the final level of sarvamukti, but it

becomes intelligible when we consider the

planal differences which, whilst promising

liberation to the lower, stand as impediments

and bonds to the soul seeking to transcend

that level. There is therefore every reason to

think that sarvamukti is really a valuable

concept and a regulative concept also. It

shows that the liberation of one individual in

one plane entails not merely a like possibility

to others on that plane of existence but also

to those below who feel the flow of a liberat-

ing idea, consciously or unconsciously, more

often the latter than the fonner. Therefore

it was stated that the liberation achieved by
one person is participated in by every order

of creation. The poets alone have taken

cognizance of this fact of response from all

orders of creation. They had also posited

that the bondage and suffering of one indi-

vidual is felt as the bondage and misery of

all too. This deep abiding layer of being,

which is the unity of all, is stirred therefore

by certain fundamental upheavals in the life

of the individual, and more truly of the

Mahatma.

The secret fulfilment that all have felt

wlien Sri Ramakrishna began his mission on

this plane of being, even as when whole man-
kind rose up to pay homage to the Sacrifice

of Mahatma Gandhi (even as in the centuries

past it had risen to do so under similar

circumstances) is a constant enough phenome-

non. The two significant events of this cen-

tury show that mankind is increasingly respon-

sive; to the call of the sarvamukti ideal. This

surely is not secularism, but the basic impulse

underlying it.

‘RECENT RESEARCHES RELATING TO THE VEDA»

By Dr. R. N. Dandekar

In 1805, Colebrooke published his mono-

'

graph, entitled ‘On the Vedas, or Sacred Writ-

ings of the Hindus’,* and thus inaugurated

what may be called the modem period in the

* Asiatic Researches, Calcutta 1805.

history of Vedic studies. This year, namely,

1955, must, therefore, be regarded as marking
» Talk broadcast from the All India Radio,

Poona Station, on April i, 1955: published with

the permission of the Director.
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the 150th anniversary of modern Vedism. I

am not quite sure that the authorities of the

All India Radio did not have this fact in view

when they called upon me to talk on the sub-

ject of recent researches relating to the Veda.

It is, indeed, fortunate that critical sur-

veys have been made, from time to time, of

the vast and varied work which was being

accomplished in the field of Vedic research

since Colebrooke's time. Such periodical

stock-taking must surely be regarded as a dis-

tinctive feature of this branch of Indology.

As early as 1893, Ludwig attempted a critical

estimate of the views of Max Muller and his

other contemporaries in regard to the inter-

pretation of the Veda.** Far more comprehen-

sive than Ludwig's work is Oldeiiberg's Veda-

forschung* published in 1905. Between 1917

and 1920, Windisch published a treatise® in

which he has surveyed all the important

work done in the field not only of Vedic

research but of Sanskrit philology and Indian

antiquities as a whole.

Then followed four important works of this

kind—Renou’s Les maiires dc la philolngic

vddique (1928)® and Bibliographic vedique

(1931),^ published in France, and Twenty"

five Years of Vedic Studies (1934)^ and Vcdic-

Bihliography (1046)'* published in India. It

would, therefore, be almost redundant to

speak about Vedic researches accomplished

before 1946. In rny talk, this evening, which

will necessarily bo objective and representa-

tive in character rather than critical and ex-

haustive, 1 shall deal mostly with such work
as has been done, in India and outside, since

that date.

^ Ober die neueitr?! Arbvitnt auj deiti (irbu te

der RV—Forschung.
** Stuttgart and Berlin, 1905.

® Geschichte der Sanskrit—Philologic tind tvdis-

chen Altertumskundc, Berlin 191 7-1*0.

® pul). Ann, Guimet, Paris.

^ pub. Adrien-MaisonniMivc, Paris.

• by Dandekar, pub. Bhandarkar O. R, Insti-

tute, Poona 1942.

• ed. Dandekar, pub. Karnatak Publishing

House, Bombay 1946,

Let me begin by referring to critical edi-

tions of Vedic texts and exegetical literature

relating to the Veda published since that date.

The Vaidika Sark4odhana Mandala of Poona

brought out, during this period, the fourth

and the fifth volumes of its Critical Edition

of the RV-Samhitd with the commentary of

Sayana, thus bringing to a successful com-

pletion that remarkable literary project.^®

This edition not only fills in the gap created

by the unavailability of Max Muller's Oxford

Edition but also sliows substantial improve-

ment upon that edition. The fifth and the

last Volume of this Edition comprises various

indices pertaining to the RV, such as, word-

index, uttarapadasuci, verse-index, index of

rsis, devatas, and metres, and sarvdnukrama.

The Poona Edition will now continue to serve

as an authoritative basis for all Rgvedic

researches for a long time to come. Work of

great significance has been done in recent

years in respect of the commentaries and

commentators of the RV. The discovery of

the commentaries of Udgitha, Skandasvamin,

and Madhavabhatta, for instance, must be

regarded as an important event in the history

of Rgvedic exegesis. The available fragments

of the Rgveda-Vydkkyd by Madhava have

been published a1 Adyar^* while the Rgariha-

dipiku of Venkafamfidhava, edited by Sarup,

is being published at Banaras.^^ These and
other newly discovered commentaries, which

are obviously pre-Sayana, clearly indicate that

there existed a long tradition of Vedic exegesis

and that Sayana was, perhaps, its last repre-

sentative. As regards modem interpretations,

the German translation of the entire RV-
Samhitfi by Geldner was published in the

Harvard Oriental Series in 1951. This trans-

lation, which critically takes into account all

the exegetical work done previously, may be

said to constitute the best and the most up-

to-date work of its kind. A reference deserves

to be made, at this stage, also to Gonda’s

vol. IV, Mandalas 9-10; Poona 1948.
vol. V, Poona i95r.

ed. by C. Kunhan Raja; Adyar 1947.
by Motilal Banarasidass.
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English translation of the Rgvidhma, pub-

lished four years ago.^'* The RgvidMna,

which is an ancillary text related to the RV,
contains precepts regarding the magico-ritua-

listic application of Rgvedic mantras. This

treatise is, indeed, very important from the

point of view of the history of religion in

general and of Brahmanism in particular.

Exegetical studies of words occurring in the

RV continue to be made and are producing

significant results. As regards the difficult

Rgvcdic word, ivaghnl, for instance, it was

pointed out that that word, which literally

means 'dog-killer' came to signify a 'gambler',

in later times, because an epileptic boy, who
was popularly believed to be seized by a dog-

demon, was carried to a gambling-hall for a

curative rite making use of the garnblcr's

dicc.^^ Another explanation has now been

offered in this connection. It is suggested

that the word ivan, like Latin canis and Greek

kuon, had a secondary meaning of 'an unlucky

throw in a game of dice'. Svaghni was, accord-

ingly, one who avoided such a throw and

thereby became a winning gambler. Some of

the other Rgvedic words so treated recently are

radhra (From radh 'to kill'),^^ vayuna (from vi

'it cover’), arati (from ar 'to join'),^^ and

vidaiha (cither from vidh 'to serve, to sanctify'

or from dhd with vi 'to allot').

Since the discovery by Burnell, in the region

round about Mangalore, of a few fragments of

the Jaiminlya Brdhmana, some work relating

to it had been done by Whitney, Oertel,

Caland, and Raghuvira. Raghuvira and

Lokesh Chandra had even published the

critically edited text of some portions of that

Brdhmana. But it was only a few months ago

that its first complete critical edition was pub-

i-’ with Introduction and Notes: Utrecht 1952.

V. M. Ai>te, 'A Problem presented by the

word Svaghnin in the Pgveda, ABORl XXXI,
165-68.

1^ Nilmadhav Sen, 'A note on soaghnin/ JOIB

I, 369.

1® A. Venkatasubhiah, ‘Vcdic Studies : VI
radhra^ aradhra\ JORM XIX, 253-262.

1^ P. Thieme, Untersuchungen zur Wortkunde

und Auslegung des Rigveda, Halle 1949.

lished by those scholars at Nagpur.“ The

Jaimintya Brdhmana is, indeed, the last Vcdic

work of importance to be published in en-

tirety. The critical editing of this Brdhmana

was obviously a task of unusual difficulty.

No commentary, or prayoga, or paddhati

relating to this Brdhmana is av!iilable. Again,

the ritual and legendary data in it arc more

or less isolated. It was, however, a lucky

chance that Raghuvira was able to discover

some new manuscripts of the text. Through

this edition, Raghuvira and Lokesh have

made available to Vedists one of the bulkiest

Vedic texts—it consists of 1252 sections—

a

text, which, indeed, constitutes the best source

of information regarding the technique of the

Samagas. In this very context, I may refer

to Faddegon's excellent work entitled. Studies

on the Sdmaveda, the first part of which was

published in 1951.’®

The study of Vcdic ritual forms an im-

portant branch of Vedic philology and it is

encouraging to note that, in recent years,

special attention is being paid to that subject

in India. It has now been fully realized that

Vedic sacrifice deserves to be studied more

thoroughly than hithertofore—and tliat too

not only from the point of view of the cultural

history of ancient India but also from the

larger anthropological point of view. As is

well known, the magico-ritualistic way of

thinking marks one of the most significant

stages in the evolution of human thought as

a whole. The texts relating to Vedic sacrifice,

particularly the Srauta-Sutras, are often diffi-

cult to interpret without the sound knowledge

of the praynga or the paddhati of Vedic

ritual. For this latter, one has to depend

mainly on the traditional practices of the

Yajnikas, which are now fast dying out. In

order, therefore, to bring together, in a sys-

tematic and comprehensive manner, the entire

material pertaining to the theoiy and practice

of Vedic sacrifice, a huge literary project,

2® The Jaimintya Brdhmana of the Sdmaveda,
pub. International Academy of Indian Culture,

Nagpur i954 ‘

Amsterdam, 1951.
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called the Srautahoia or the Encyclopedia of

Vedic Sacrifice, has been launched at Poona.

Among other works, which would prove use-

ful for the study of Vedic ritual, may be

mentioned the A itareya-Brahmana-Aranyaka-
Ko^a edited by Swami Kevalananda,-^

Chinnaswami Sastri's Yajnatattvaprakd^ar^

which gives a succinct account in Sanskrit of

the details of various Vedic sacrifices, Tsuji's

work On the relation between the Brdhmanas

and the Srauta^Sutrasr^ the Vocabulary of

Vedic ritual compiled by Renou,"^ and

Caland*s English translation of the Suhkhd-

yana-Srauta-Sutra.^^

Coming to the linguistic studies relating

to the Veda, I must mention, at the outset,

Ronou's recently published grammar of the

Vedic language.-® This is mainly a descriptive

grammar of the Vedic mantras, the historical

aspect becoming evident only within its own

frame of reference. Elsewhere Renou has

made a few very significant observations on

the garmrnatical data brought forth in Gcld-

ner's annotations to his translation of the RV
The importance, for the study of the Veda in

the light of comparative grammar, of Wack-

ernagers AUindische Grammatik and Mac-

doneU's Vedic Grammar has been universally

recognized. No good indices of these works

were, however, available. Through his Gram-

matical Dictionary of Vedic Sanskrit,-^ Surya-

kanta has now fulfilled the need for such

indices. Therein he has recorded grammatical

tendencies or rules operating in Vedic Sanskrit

and has illustrated them through vocables cited

and discussed by Wackernagal and Macdoncll.

2® by the Vaidika Saiii^odhana Mfindala.

pub. Aryasamskriti Publications, Poona 1952.

22 pub. Banaras, Hindu Univ., iQSj-

2« pub. Toyo Bunko, Tokyo 1952.

2^ L. Renou, Vocabulaire du Riiuel Vcdiqne,

Paris 1954.
2^ ed, by Lokesh Phandra, Nagjnir

2« Renou, Grammairc de la langue Vedique,

Lyon 1952.

25^ *Notes on ?gvedic Grammar', JOIB III,

3B0-90.

2* pub. Moolchand Khairati Kama Trust, Delhi

1953 -

As for the etymologies of Vedic words given

in the Nirukta, two extreme views are often ex-

pressed about them. They are characterized

either as good and scientific or as philological

monstrocities. Siddheshvar Varma has under-

taken a critical and systematic examination of

the etymologies of Yaska in the light of modern

comparative philology.^® He has tried to

deduce the phonetic laws which must have

formed the foundations of Y^aska's work and

has concluded that the author of the Nirukta

has a complete grasp of the usual phonological

principles, though he was utterly innocent of

comparative historical methods. Fatah Singh

also has made a distinct contribution to the

study of Vedic etymology by collecting together

all etymologies, scattered over the vast Vedic

literature, and critically evaluating them.'*®

As for works of a lexicographical character,

considerable progress is recorded in the pub-

lication of the Universal Vedic Word Con-

cordance. This tremendous work, undertaken

by the Vishveshwarananda Vedic Research
*

Institute of Hoshiarpur, aims at offering com-

plete text references, with a critical commen-

tary, in respect of each word-form occurring

in any one of about 500 primary and ancillary

Vedic texts. A few fascicules have also been

recently published of Mayrhofer's etymological

dictionary of Vedic Sanskrit.®'

Vedic mythology has always proved a

most fertile field for research. An important

work on this subject is Liidei^ Varuna,^^ the

first part of which was published posthu-

mously four years ago. In tliis part, that

veteran German Indologist has dealt mainly

with the relationship between Vanina and the

waters. A critical study of the Veda would

show that Vedic mythology is essentially an

evolutionary mythology. This evolutionary

22 The Etymologies of Ydska, pub. Vishweshwa-

rananda Vedic Research Institute. Hoshiarpur 1953.

20 The Vedic Etymologies, pub. Sanskrit Sadan,

Kota 1952.

21 Kurzgefasstes etymologisches Worterhuch des

Altindischen, pub. Carl Winter's Universit&tsverbg,

Heidelberg 1953 onwards.
22 H* Lflders, Vatuna I, Gottingen 1951.
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character has two main aspects: First, it can

be seen that, at different stages in the evolu-

tion of Vedic mythological thought, it has been

dominated by different Vedic gods in accord-

ance with the cultural environments of the

Vedic people. Secondly, with the different

vicissitudes in Vedic life and culture, different

elements came to be introduced into the per-

sonality and character of Vedic gods. The

evolutionary mythology, therefore, requires

that a Vedic god should be studied as a

'growing' personality. Two such studies have

been recently published—one about Indra^'*

and the other about Rudra.^^^ Indra's charac-

ter is shown to have developed from that of a

human hero to that of a cosmic god, while

Rudra is represented as just an aryanized

version of the pre-Vedic non-Aryan red god,

Siva. In his Religions of Ancient India,^^

Renou has reiterated the view of Bergaigne,

according to whom all mythological por-

trayals in the Veda arc varients of the sacred

Fire and the sacrificial liquor. Curiously

enough as many as five papers have been

published, in recent times, about the god,

Gane^a.''*® Aravamuthan assumes for that god

an exclusively Vedic provenance, w’hile Heras

is equally emphatic in suggesting that there

is no basis in the Veda for this elephant-

headed Hindu god. Other interesting contri-

butions to the subject of Vedic mythology

and religion include Early Visnuism by

Gonda,^^ Sacrifice in the Rgveda by Potdar,"**

»3Dandekar. ‘V^traha Indra', ABORJ XXXI.
1 *55 *

Dandekar, 'Kudra in the Veda’, JUPH I.

94-148

35 pub. University of London, 1953.

8® J. Herbert, Ganeia, prMd6 d’une Stude sur

dieu chez les Hindus, Lyon 1946 ; T. G. Aravamu-
than, 'GaneSa: Clue to a Cult and Culture' JORM
XVIII, 221-45; Venkatalcrishna Rao, "The Gana-

pati-CulC', QJMS XLI; N. Devaraj Sarma, 'Gane^a

and the Antiquity of some Saiva myths’, Bh. Vid.

XV, 21-28; H. Heras, 'The Problem of Ganapati',

Tamil Culture III, 1 51-213; A. Danielou, 'Ganapati',

ALB,
3^ J. Gonda, Aspects of Early Visnuism, Brill,

Leiden, 1954.

3® pub. Bharatiya Vidya Bhavan, Bombay 1953.

Rgvedic Legends through the Ages by

Hariyappa,*® The Miraculous and Mysterious

in Vedic Literature by Parab,’*® and tlie

Religion and Philosophy of the Atharvaveda

by Shende.^^

Two main culture-historical problems about

the Veda have occupied ‘the attention

of scholars in recent years. One of them

relates to the Vedic Aryans—^their original

home and their migrations. There are still

some scholars who aver that the original

habitat of the Vedic Aryans was the Indus-

Gangetic valley. Others, like Sorley,^^ con-

clude that this problem is likely to remain

insoluble for all time. The generally accepted

view on the subject, however, seems to be

that the Vedic Aryans belonged to the com-

mon stock of the Indo-European speaking

peoples, that the original home of these latter,

as indicated by linguistic, archaeological,

anthropological, and culture-historical evi-

dence, must have been the Ural-Altar region,

that, in course of time, the proto-Aryans

separated from the main slock and migrated

to the region round about Balkh, where they

lived for a long time, and that, finally, one

branch of the proto-Aryans, namely, the

Vedic Indians, further migrated from Balkh

to the Saptasindhu.'*'^

The second problem pertains to the rela-

tion between the Indus valley civilization and

the Vedic civilization. Correlating the archaeo-

logical evidence derived from the excava-

tions at Harappa with the historical evidence

derived from the Rgveda, it has now become

possible to presume that to pnrandara Indra

belongs the credit of bringing to an end the

last phase of the Indus valley civilization by

demolishing the purs or the fortiiied settle-

ments of those people, and, thereby, helping

the Vedic Aryans to colonize in that region.®®

^^BDCm XI, 123-330.

pub. Popular Book Depot, Bombay 1952.

41 pub. Bhandarkar O. R. Institute, Poona 1952.

42 H. T. Sorley, 'The Puz>!le of the Aryans’, J.

Anthrop. Soc. II, 1-14.

43 Dandekar, 'The Antecedents and the Early

Beginnings of the Vedic Period', X PIHC, Bombay
i 947» PP- 24-55-
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The history of modern Vedic philology

shows that, in its early stages, most of the

important researches were accomplished by
Western scholars. In that connection, my
Professor had once said : ‘We, Indians, do

not till the soil which we own. Others come
and reap away the harvest.* The foregoing

survey, brief as it is, would, however, show

that, happily, things have now definitely

changed for tlie better!

NOTES AND COMMENTS

TO OUR READERS
Tl\c great tenet of Vedanta, ‘Brahman alone

is, there is nought beside’, is based on episte-

mological analysis. Fortiinahly, there has

arisen a school of philosophy in India whoso

followers are appljdng the principles of metho-

dology to Vedanta and liave become stout

defenders of the Advaita Vedanta. The writer

of 'The Awakening of the Self’, Dr. P. J.

Chaudhury, belongs to this school. In his pre-

vious articles in I0.54‘55 he made full use of

his knowledge of positive sciences. In this

article he has mainly nEed on the accepted

principles of m('thodolog3% which also he had
to renounce during the latter part of the article

to some extent, tliough remaining consistent to

them to the last. In its deepen' analysis, philo-

sophy reaches a stage when it is forced to make
certain statements which, without running

counter to reason, cannot be based on it. This

makes higher philosophy open to the charge of

dogmatism. Up to the Universal Conscious-

ness or Cosmic Mind one can apply logic and

methodology to the data supplied by the

various sciences; but wiien one is to transcend

that—and one is bound to d(^ it, for hankering

remains—one is compelled to depend on intui-

tion alone. If rational philosophy can lead us

to the Cosmic Consciousness it should be con-

sidered to have done its part well. Beyond is

Beyond. . . .

Principal Dr. Roma Chaudhuri, M.A.,

D.Phil (Oxon.), is one of the few educated

Indian women who have combined in their

personalities the best of the Indian and English

cultures. Well grounded in Eastern and

Western lore, she has preferred and whole-

5

heartedly accepted the ancient Vedic ideal of

womanhood for its deep spirituality and wide

freedom and dedicated her life for the spread

of the Vedic culture in all its cispects. ‘Con-

tributions of Indian Women to Spiritual Life*

comii^ from the scholarly pen of such a lady

has a special charm and interest of its own,

not only for our own dazed womanhood but

for the wdiole nation. In her paper there is no

ire for the so-called deprivation of rights, not

even declaration of rights, but a splendid un-

fuldment of the beauties ot the spiritual life of

our great women through the ages down to our

times and an implied invitation to her sisters

to be 'GargTs and Maitreyls* for the spiritual

regeneration of this land of the . . .

If there is any ideal which, though philo-

sophically refuted bc'yond redemption,

holds sw'ay over all Mahatmas of India

through the ages it is this grand ideal of

Sarvamukii. Swami Vivekananda used to

expatiate on it and enthuse his disciples to

follow it in spite of the philosophical diffi-

culties involved. Dr. K. C. Varadachari,

M.A., Ph. D., DarSaiiapradIpa, in his

present article. The Sarvamukii Ideal*, has

given it a modernist twist consistent wath the

Vi^istadvaita philosophy. He writes, ‘He

(man) discovers the secret of the fascination

of the All to be the very secret of his power

to lead and hasten others on the path. It is

the one Being in all that is manifest in his

work for the Divine, his kainkarya, his

^emushbhakti, his total and integral surrender

in and through action or worship.' The deep

Doctor has not failed to notice one important

fact, which though read in scriptures eludes
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our grasp. Says he, ‘Therefore it was stated

that the liberation achieved bj^ one person is

participated in by every order of creation.'

There is, as it were, a horripilation in the

whole Nature. . . .

‘Recent Researches relating to the Veda'

by the erudite savant. Dr. R. N. Dandekar,

M.A., Ph.D., of the Bhandarkar Oriental Re-

search Institute, Poona, is a general survey of

the Vedic researches since 1946 in all import-

ant aspects
—

‘critical editions of Vedic texts

and exegetical literature', ‘Vedic ritual',

‘Linguistic studies of the Veda', ‘Vedic my-
thology', and ‘culture-historical problems about

the Veda'. According to the writer himself,

it, being a radio talk, ‘will necessarily be

objective and representative in character rather

than critical and exhaustive'. Dr. Dandekar

quotes his Professor as saying, ‘We, Indians,

do not till the soil which we own. Others

come and reap away the harvest.' He con-

cludes with a legitimate pride: ‘The forego-

ing survey, brief as it is, would, however,

show that happily, things have now definitely

changed for the better!' Our readers will

carefully note that in this vast country of

numerous universities and research institutes

the credit of Vedic studies has so far gone to

three towns only Poona, Nagpur, and Lahore,

now shifted to Hoshiarpur. This is a fact

which needs no comments. I'he country, how-

ever, wistfully looks to at least four more

towns—Madras, Calcutta, Banaras, and Alla-

habad. But communist propaganda and poli-

tical and aimless goondaism, unfortunately,

leave little time to our university students for

deep studies and research. Wliatever re-

searches have been done in this country are

credited to the older generations, the younger

are fiddling while the country is burning ....

COUNTRY NEEDS A STRONG
GOVERNMENT

Nothing is more harmful to a country than

a government with a policy of vacillation.

Democracy does not mean shilly-shallying. It

is one thing to consult the people, to work for

their ijs^elfare and to educate public opinion; it

is quite a different thing to stand at a crossing

and go on asking everybody which road to

take and not to believe any who indicates.

Government of, for, and by the people is a

noble principle, sounds sweet and sonorous but

in practice it prevails nowhere,^ for the simple

reason that it is absurd. It has never been

tried so far nor will ever come into being any-

where, even in the highest heaven. Inequality

and diversity of intellect, emotion, and capa-

city to work will remain for ever. Arid it is

the sharp intellect that will alw^ays govern.

Such people, despite all precautions, will always

be found at the helm of affairs. Nowhere in

the world arc there people’s representatives.

Everywhere it is the busy-bodies who thrust

themselves on, or pose themselves as, the re-

presentatives of the people. The difference

between party governments and autocracies is

one of degree not of kind, so far as the treat-

ment of the people is concerned. What the

former do through clever propaganda the latter

practise by crude methods.

Although perfect democracy is almost a

contradiction in term yet there may, in some

distant future, be a high degree of approxima-

tion to it. Even then governance will be in the

hands of a few. They will always have to

evolve policies and execute them. It is desir-

able to have public discussions befi^re a parti-

cular decision is taken. And it is wise to ini-

tiate discussions without letting the public know

what is actualty in the mind of the government.

It is wiser still not to take any decision before

the public mind has been properly ascertained.

There will be some interminable discussions as

in the case of the Slates reorganization prob-

Ivom. In such cases government cannot wait

indefinitely. In every diexussion there comes

a time when arguments are repeated and the

same groups of people adduce the same argu-

ments. That is the time when logically and

psychologically the discussion has come to an

end. And the government has to decide

through what steps the desirable policy has to

be initiated.

That decision should come from the gov-

ernment and not from the people, otherwise
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there is no need for any government. If it

fails to take the right course the responsibility

is its. The people have every right to take it

to task. The government has not only to decide

the policy and its method of execution but also

the speed of execution and the possible reper-

cussions and th^ method of dealing with them.

There is always a time for decision. If it is

allowed to lapse unnecessary difficulties arise.

If steps, pro and con, are not previously

thought about promptitude suffers, plans are

nliscarried. Civil and militaiy decisions do not

differ in kind but only in speed and initiation.

Military decisions arc often forced on us, in

civil administration, wisely conducted and

based on proper information, speed and initia-

tive are alwa^^s in the hand of the government.

This heightens the importance of government

responsibility.

Policy-makers and state servants cannot

afford to indulge in emotions, which have abso-

lutely no place in statecraft. They must be

strictly rational, and in devicing means they

are to be practical psychologists. Having
gathered data with scientific precision and

studied the minds of influential leaders and the

masses on the background of tradition and

trend of modern infliicnros they are to take

decisions that arc strictly logical. They are

surely to take into account the emotions of the

people but they tlumisclves are to eschew the

play of feelings most mercilessly. Unfortunate-

ly there is quite a surfiet of emotion in most of

our important leaders . This vitiates judge-

ment and makes for vacillation. I'o be ablo to

argue a case in legislature is one thing and Ka

be guided by reason in life is quite another. Sir

Anthony may defend Mr. Butler in the Par-

liament but that did not save his party from

incurring the displeasure of the Trade Unionists.

Our leaders are very good in arguments but

lazy in collecting facts and sentimental and

volatile in action.

The Goa affair is a case in point. In no

other democracy the party could have retained

its power after the muddle. The country tole-

rates such blunders because it is not politically

conscious and it is confronted with a clean

dearth of leaders to replace those who held the

reins. For years the government allowed the

fire of Satyagraha to smoulder and come to

flames, and when the conflagration started

martyrdom was praised. When the movement

gathered terrible momentum and assumed ah

all-India character, the call for withdrawal was

sounded and strict guard sealed the fron-

tier, much to the annoyance not only of whose

who joined the movement but of the whole

country, thus leaving the Goanese to the tyran-

ny of a relentless fascist government. We arc

not calling in (juestion the ultimate decision,

which is wise. We are sorry for the unpardon-

able delay in taking decision and for indirectly

encouraging the movement to assume the size

it did with its tragic consequences. The whole

country is feeling for the fate of the helpless

inhabitants of Goa.

The movement of course has played its

part. It opened the eyes of the world and has

forced some powers to take action to help the

Nehru government. Favourable results arc

expected at a date earlier than otherwise. But

inevitability of the world process is no excuse

for lack of decision and inaction or for a policy

of drift.

The stonn that is blowing over the Report

of the States Reorganisation Commission is

another instance of governmental indecision or

lack of policy. The declaration before the

appointment of the Commission that its decision

would be final was injudicious. Having

declared that to go back on it is a sign of weak-

ness unbecoming of any administration.

Having held consultations with the Chief Minis-

ters and the Provincial and Regional Congress

chiefs and having allowed full discussions' witli

the parties concerned and got the consent of a

good majority in all points of dispute the gov-

ernment came to certain decisions and promptly

declared them in a way that led people to

believe that these decisions were final. Then

at last to declare that all decisions so far

arrived at were tentative and that finality can

onl}/ be reached by the authority of the Par-

liament is the very climax of absurdity. .Here

again the last decision is the best. the
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later steps are progressively better. What are

wrong in this series of follies are the unthink-

ing declarations and haphazard steps taken

under the compulsion of events created by un-

premeditated actions. Consultations ought to

have taken place first and the Commission

appointed later to give their verdict on the

unresolved problems alone after giving patient

hearing to the leaders of all opinions and poli-

tical parties. Whatever opinions or decisions

the government or the Congress might have

made could have been allowed to remain with

themselves. And the majority decision in the

Parliament should have been allowed to put its

seal on the whole matter. The government, in

that case, could not have been exposed to the

odium it has incurred.

The country is seething with numerous

labour problems and with the most dcplorvible

state of things in the highest educational insti-

tutions; high government officials, ministers,

and their secretaries arc making pernicious

declarations in the public; the Parliament is

seeking to introduce social refonns, many of

which arc unscientific and purely sentimental.

Without solving any of the urgent problems

the government in its wisdom is creating new
ones. This is a situation which is bound to

spoil the good constructive wwks that have

been and are being undertaken at huge costs.

The executive part of a government is more

important than the legislative. And the core

of the executive efficiency is its strength and
promptness. But the half-hcartcdness of the

policy-makers renders the executive helpless,

impairs its efficiency. These policy-makers

being also the 'guide and philosopher' of the

political party in power they spoil the party

also, thus in bringing in a general confusion in

the country. This is what has actually

happened.

Such a lamentable lack of knowledge on the

part of a ruling party has rarely been displayed

in any country. A momentous decision like

the reorganization of the political divisions of

the country is going to be taken, and the

leadw do not know the minds of their import-
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ant lieutenants, so much so that there are

revolts almost everywhere!

If every part and State of the Union shows

signs of revolt or disobedience then it is anar-

chy, pure and simple. With such indiscipline

ingrained in their nature, w^e do not know, how
the leaders come to the people *to gather votes.

The Maharashtrians wanted to resign en bloc.

That is too bad. Where is India then? All

patriotism is gone, evaporates, the moment my
clan or race is touched I But this is also to be

investigated why they wanted to resign. Men
like Shankarrao Deo are jewels. How is it that

even they resent? What is the verdict of

history and geography with regard to Bombay?

To make Bombay more flourishing, from v;hich

side are you to grab land and labour? Even

now^ w’ho supplies labour, Mahashtra or

Gujarat? Capital is not important, for stale

will supply it: nor is management a great

problem unfVr the new economy that is in the

offing. But labour cannot be dispensed with,

at least for lialf a century. This decides the

case. It is sentimentalism on both sides that

is responsible for the shooting and brick-batting

affray. Patience will win Bombay for the side

that labour and economy will compel the autlio-

rities to offer to.

To strengthen the defence of the country is

another knotty problem that is allowed to drift

helplessly. Wc need modern machines and

weapons in all the three branches of the defence.

Wc cannot make them ourselves, nor will any

nation teach us how^ to make' them unless they

get something more than mere money, which

also we lack. Fortunately England, the

country w^e imdcrsland most, finds, though

very recently, her inlcTcsts w^ell served by

making India strong in many respects and

keeping her friendship intact. But she can-

not afford to go against the American policy

which knows and understands either a friend

or a foe. So British help is niggardly.

American help in this regard and on Indian

condition is impossible. The moment Com-

munist help is sought you become a partisan,

your neutrality, however sincere, is gone in

the estimation of the Western Bloc. Under the

PRABUDDHA BHARATA
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present world circumstances, it is in the inte-

rest of the Communists to help India in all

possible ways even if she remains neutral. So

it is a real opportunity for India. She how-

ever cannot avail herself of this, lest the

Western help, which she is actually getting be

stopped and * the help of the Communist

countries, all put together may not amount to

that much. For the fact is that they must

make their ally, China, exceptionally strong

before they can divert their attention and

energy to other directions. If, however, they

want and are able to help India to her desired

degree if and when she needs, it will be a high

pitch of generosity on their part, which India’s

moral and spiritual sense will gratefully

remember. But that is for the future. India’s

present military position with an irrational,

irritable and irritant neighbour is far from

satisfactor}^ Seado has supplied her with

modern weapons Mfcdo may do more. Can

the government of India keep looking on help-

lessly at this ominous development at her very

doors? This is what our government with its

A^okan ideal is actually doing. It is a clear

case of unpardonable dilly-dallying.

There are other instances too. Let our gov-

ernment exercise greater consideration in decid-

ing urgent matters and let it not put too many
irons in the fire; let it keep its vital decisions

to itself until it finishes its consultations with

the public and the Parliament; let it be prompt

and strong in action. It will meet no doubt

a mild opposition in the beginning from the

indolent vociferous. But when they will find

that the government means business and will

not stand any nonsense all foolish oppositions

will melt away and the deck will be cleared for

vigorous action. The country needs a strong

government.

A STORM IN A TEACUP

Why are they raising a storm in the teacup

of the Indian visit of the Russian leaders?

Mr. Khruschev has really given the Western

Bloc some excuses. Those remarks, because

of the strong language, were uncalled for.

They have done more harm than good to the

cause he nobly upholds. Evidently he has no

political training, in the sense he has not

learnt the diplomat’s cliches. But nobody

could say that his cause was unjust, which is

not the case with the Western Bloc or at least

their leader. To declare Goa and other Far

East Portuguese colonies as the ’Portuguese

provinces’ is the very limit of provocation,

especially when India, after the calling off of

the nation-wide Satyagraha, had reasons for

U.S.A. and U.K. intervention in her favour in

the Goa affair. Taking it for granted that it

was meant for the Russian consumption rather

than for Indian, it is too wide of the mark,

for it has not touched the epidermis of any of

the Russian leaders. On the contrary they

must be chuckling that Mr. Khruschev has

succeeded in extorting provocating steps from

the U.S.A. , wliich have a fair chance of throw-

ing India inio the Russian embrace. Mr.

Dulles’s strong confirmation in the immediately

following press conference has not mended the

matter in the least. Most Indians, who were

wistfully looking forw^ard to a deeper friend-

ship and international co-operation between

India and the U.S.A. in the development of

the one-w^orld ideal, have been rudely shocked

by tlic joint cmnmnniquc

.

God alone knows
what repercussions it will produce throughout

India.

America may not know India as much as

the U.K., who has been so intimately con-

nected with this country for about two

centuries. And India has given enough

proofs, after her political emancipation, of her

genuine friendship towards Britain and of her

political maturit};' in the U.N. and many
other international conferences. So why
should British press be so hysteric about the

Russians’ visit to India? Mr. Khruschev un-

wittingly gave them a handle. But long before

that, even before the visitors placed their foot

on the Indian soil there flowed unbecoming

propaganda in the two cousin countries, as if

to wash themselves off the Geneva dirt. It

must be said to the credit of tlie Russian

leaders that they did not start this vilification

campaign involving India. Having been
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dubbed as the arch-salesmen if they hit back

and show their salesmanship a little they did

not prove themselves sub-human in any way.

What may be the purpose of this Western

propaganda? Evidently to warn India against

falling into the Russian trap, as the West

think. What reasons have they to think that

India would fall a prey to the blandishments,

to use the Western language? The friendship

that Nehru, only very recently, is showing to

the red countries would not come up to the

hundreth part of the courtship he has been

paying, and not very unsuccessfully, to the

Western countries; and yet he has been, quite

able, though to some annoyance to them, to

maintain his neutrality. Why should they be

so jealous of the little attention paid to Russia

and China, tlie latter being India’s neighbour

and the former being able and willing to sup-

plement Western aid in the building up of our

economy? If any Bloc had any right to com-

plain of India’s partiality it should have

been the Eastern Bloc, for wc have been

hob-nobbing with the Western countries rather

than with them; though there is justification

for India to do so, inasmuch as she has more
common points with tlie V/cstern Bloc than

with the Eastern. The Eastern Bloc, how-
ever, did not do so; at least have not expressed

it. If India wants to remove her economic

backwardness by seeking aid from any
countiy that would willingly give ‘without any

string’ attached to that she cannot be accused

of any sin or crime nor of political immatu-
rity. If in international spheres there is evi-

dence of increasing aligrimcnt of India with

the Eastern Bloc, such subjects of agreement

should be properly analysed to see if India’s

stand is not moral, if it is not conducive to the

attainment of human emancipation from the

thraldom of economic and political exploita-

tion of one section by another. If others join

India with ulterior motives, India is not to

blame, for the doors to join India in her

righteous cause are open to all. If some
nations choose not to join they are to ask

themselves what prevent them from taking up
moral issues.

To be angry with her, to join hands with

her enemies fully knowing that they are her

enemies, to try deliberately to put her in the

wrong, to withhold aid to teach her a lesson,

and above all to make a common cause

against her is to render her more helpless, to

punish her for her righteousness; for her stand

for peace and human goodwill, and to com-

pel her to renounce her peace mission, her

policy of settlement of issues by negotiation.

Will that help the cause of peace? Must

humanity rush headlong to universal suicide

or ought it not to spare some nations to try

to join inimical hands in friendship? No longer

does any lcad(^r of any nation cherish the

least doubt about what the activities sprung

from tlie ‘policy of strength’ is inevitably

leading humanity to; and still the arrogance of

some political leaders will not allow India to

pursue her policy of peace! What do they

want? India to their side? India has never

been averse to that. But they would stick to

their policy of colonialism and exploitation of

the poor and ignorant humanity, to which

India has not hivn, nor will ever be, able to

accede. Pc'rsuasion has failed, threat will not

succeed. A nation that has suffered all kinds

of torture for a thousand years and is living

and kicking will not yield to threats or even

annihilation; it will never buy prosperity by
selling its morality. It knows very bitterly

what exploitation means. Through inhuman
sufferings it has become one with suffering

humanity. It will go down clasping sufferers

to its bosom rather than plant its cruel feet on
the necks of others and enjoy prosperity.

No, threats will never succeed in winning over

India to the exploiters’ side. India will prove

her determination if she is compelled to stand

the trial.

The Western nations, it seems, cannot

appreciate unselfish acts. With them,

perhaps, it has become the second nature

always to act with some 'strings’ attached.

Otherwise why should there be such a furore

over the visit of the Russian leaders? When
Nehru visited Russia there was unprecedented

reception to him. Courtesy requires that the
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return visit should receive the same ovation.

And the warm-hearted people of India res-

ponded traditionally to their leader's call. To
read motives in this enthusiasm is, according

to India's standard, to debase human relation-

ship and to tal^e retaliatory steps on the wrong

issue is the very limit to the debasement. Did

not Nehru say that after witnessing the dis-

ciplined enthusiasm shown in the reception of

the Russian leaders he was emboldened to

rpceive the Queen of England to free India

with the warmth he wanted India to show Her

Majesty? The Head of the U.S.A., we have

not the slightest hesitation to say, will receive

equally enthusiastic reception if he ever comes

to India. 'Fhat is India’s courtesy and reci-

procity in behaviour. But it is not to be

interpreted that after those receptions India

will align herself with those countries over

issues wdiich she thinks unjust and cruel. It

is here the West have erred.

If Russia oflVrs genuim^ friendship to India

and helps her in her attempts to economic

improvement, will she not accept that? She

will, provided there is no string attached to

the aids, the same condition she has imposed

on the Western friendl}^ nations. To regard

that as a mischief is to humiliate India, which

she cannot take lying down. What is wrong

in this acceptance ? The underlying appre-

hension is that these Russian technicians and

others who might come to India as helpers

would prove to lie the lifth columnists them-

selves and join hands with tlu'ir Indian com-

patriots and thus undennine the democratic

government established by law. The largo

number of Indians the Russian leaders are invi-

ting to Russia promising all kinds of facilities

for training would be subjected to intensive

indoctiinalion so that when they return to their

country and take up responsible posts under

government or in the important 'private sector'

they would work more for the Russian ideal

than for the Indian; and in proper time, which

it will be their aim to hasten, will capture

power and communize the country.

That it is a real danger cannot be gainsaid.

The danger is magnified many times when we

consider the hopeles.s condition of our economic

and military position and the inexperience and

policy of vacillation, i.e. lack of any firm

policy of our political leaders in power. But

our policy-makers like Nehru, Pant, and Azad

are no fools. Wlien they invited the Russian

leaders they had carefully considered all the

pros and cons of the visit and its repercussions

on the various sections of the people and on

government services. When the invitation was

announced quite a good number of the intel-

ligentsia were taken aback and many took it

to be a sentimental act fraught with grave con-

sequences. But when Nehru returned and the

topic was discussed in all its aspects by the

Congress Bigs it was approved enthusiastically

and the apprehension vanished from the

country, no criticism was heard anywhere,

'fills sliows that Nehru succeeded in convincing

the country of the wisdom of the step takem

b}^ him. This lack of criticism throughout the

country has taken away the responsibility from

^the Congress shoulders and has placed it

' squarely on the whole country.

This means that the country is wide awake

to the probable consequences good, bad, and

indifferent; and well-calculated steps have been

taken quite in advance and will be taken as

occasions arise. It is no doubt, a gamble, and
in gambles calculations do not often come true;

there is always a chance of miscarriage. India

knows it and will ivy its level best to stop or

nip in the bud all untoward happenings and

steer clear the State of all dangers. Still it may
he asked, why should you take such a risk at

all? But it does not lie in the mouth of the

big Western nations to ask this question. For

it is their persistent Machiavellian policy against

the entreaties and protests of Nehru tliat has

compelled India to look around for whatever

friends she can get in the wide world. What
is that interest wdiich encouraged the West to

befriend India's enemies and to isolate her

systematically in the political sphere and now
to show red eyes to her because some others

shower words, mere words, of promise to help

her in her distress? It is for them to answer

and they know it too well.



REVIEWS AND NOTICES
A PHILOSOPHICAL STUDY OF THE

HUMAN MIND. By Joseph Barrel, Philosophi-

cal Library, New York, pp, 575, Price $ 6.

The trouble with the Western Psychologists is

that they cannot see beyond Psychology and com-

prehend the greater realm of Philosophy; and the

trouble with thinkers in the latter field is that

they are too short-sighted to have the inspiring

vision of the Sj)iritual realm from which Philo-

sophy draws its very life breath. The repercus-

sions of this short-sightedness are seen in the

Western treatment of man. To many Psycholo-

gists man is just body, and to a few others, man
is body-mind. Rarely does anyone realize that

man is Spirit Divine. However, the author of the

book under review atteniiJts to rise from the psy-

chological to the philosophical level. Through a

reconsideration and 1 e-valuation of the phenomena

of abnormal behaviour, the author tries to build

up a broad-based concei)tion of normal hum^in per-

k>nality. The concepts of Extraversioii, Intro-

version. Inferiority Complex, Schizophrenia, and

Manic-depression are handled admirably in a new

way, with a new orientation. Striking case his-

tories are cited. And it is jK)inted out by the

author that the diagnosis of human personality

should be attempted not with the aid of broad

concepts, but with the narrowest and most differ-

entiated terms (p. 5J0). This is exactly what the

reviewer fears will happen to all Western specula-

tions. The author makes a laudable attempt at

synthesizing the psychological view-points, and

instead of going ahead to a truly x^hilosophical in-

terpretation of mental ijhenomena, he regresses

again to the psychological stand-point. Even so,

the book is worth studying. It is by no mean.s

easy reading, as it assiime.s a thorough and up-to-

date knowledge of modern dcveloxmients in psy-

chology. I have no hesitation in recommending

it to students of Philosophy and Ps\ etiology.

P. S. Naidu.

NEWS AND REPORTS
SRI RAMAKRISHNA MISSION, MADRAS

Cyclone and Flood Relief

AN APPEAL

The public should be aware that Tanjore, Rama-
nathapuram, Madura and Trichinopoly Districts of

Tamil Nad were visited by a devastating cyclone on

December 2, 1955, the woeful consequences of wliich

are being dutifully refXDrted in the Press. The Gov-

ernment of Madras, under the personal guidance of

the Chief Minister, have moved with commendable

promptness to render all possible relief to tlic

sufferers.

The task being stupendous, the Government’s

efforts require to be strengthened and supplemented

by services of private agencies. The Ramakrishna

Mission has already sent its Sannyasins to the field.

Two batches of workers headed by Swami Sarva-

jnananda, Vice-President, Ramakrishna Mission,

Chingleput, and Swami Suddhasatwananda, Manager,

Sri Ramakrishna Math, Mylapore, have started res-

pectively for Paramakudi in Ramanad District and
Tirutburaipundi in Tanjore District for organising

relief operations in those most affected areas, to begin

with.

We appeal to the generous-hearted public and the

devotees and friends of the Mission to contribute

their mite to the relief fund with the promptness

such an urgency deserves. All contributions which

should be sent to the Manager, Sri Ramakrishna,

Math, Madras 4 will be thankfully received and

acknowledged.

Apart from funds, we also require clothes, food-

grains and household unteiisils for distribution. Mill

and P'actory-owners who desire to contribute in kind

may send their goods to the Ramakrishna Mission

Relief Centre, C/o The Collector, Tanjore or Rama-
nathapuram as the case may be. ('itizens of Madras

may well send usetl and untorn clothe.'^ (prox^erly

washed and worthy of distribution) to the Manager,

Sri Ramakrishna Math, Madras 4, who will arrange

to desjTatch them to the Relii'f Centres.

It may be remembered that timt'-factor is the

most important point in relief work. May we, there-

fore, be helped to render all possible services as

briskly as possible to our people who have been

suddenly rendered helpless by the cruel hands of

Nature.

The Dinamani of Madras has kindly opened a

Relief Fund, the collections of which wall be i:»laced

at our disposal. Need we say that the Management
of this Daily deserves our sincere thanks as well as

the gratitude of the entire public,

Swami Kailashananda

President

SRI RAMAKRISHNA MATH & MISSION
MADRAS

SRI RAMAKRISHNA’S BIRTHDAY

The birthday of Sri Ramakrishna falls oi^ the I4tlf March, 1956.
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smra mq qnfiwtvra f
‘Arise, Awake! And stop not till, the Goal is reached.'*

AMBilOSIA*

Latu Maharaj : *Oh I who says you have

committed any wrong? Do you know what

he would say? '‘Such salutation is appro-

priate between equals. It is customary to

salute bending your waist to a person who is

senior to you in learning, wisdom, austerity,

and also in name and fame. But you are to

prostrate before one whom you like to give

implicit obedience. Thus do you destroy your

ego and arrogance.'' Often he was heard to

say: "You should salute one wholeheartedly.

Salutation, to be of value, musn't be a

show".'

‘Master would ask us to learn how to do

‘'D(^dabai'\ "All your vanity and egotism

will fly off", he would say. One day, at

Daksineshwar, a devotee behaved rather

badly. I could not control myself and scolded

him. Master became very sad for this be-

haviour of mine. He realized the grief of the

devotee. lie told me after his departure,

"Harsh words should not be applied to them

who come here. Do you know how^ great are

their sufferings—^those who live with a family?

They come here for a little solace. And if you

hurt them by scolding for lack of courtesy,

where will they go? Scolding or haughty

words are inadmissible in the company of

holy persons. That apart, you should not

say any word which may wound one's feel-

ings." Do you know what he ordered me
afterwards? "You should go to liim tomor-

row, and beg his pardon." I went but pride

intervened. I talked on many things with

him in a friendly manner and returned.

Would you believe what Master enquired of

me? "Hello, have you conveyed to him the

salutations of this place (meaning his saluta-

tions)?" I was perplexed. Again he added,

"Go, go at once, convey the salutations of this

place." I had to start at once. The

devotee burst into tears when I conveyed his

salutations. I also became deeply moved at

that sight. Master told me, w^hen I came

back, ‘^Now all your faults are pardoned".'

Obeisance destroy vanity and make one

humble. Here are some more instances of

Translated by Swami Parananda.

't
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how Master would teach humility to Latu

MaJiaraj

;

Master, accompanied by Latu Maharaj,

went to Suresh Milra's house. Sri Suresh

performed a small function on this occasion.

Suresh Mitra brought a magniticcnt garland

for Master. When, however, it was put

round his neck he threw it off. Suresh Babu
became sad to the core, and lamented his lot.

Master grasped the situation and narrated a

story from Bhaklamfila, wliich emphasized the

motive that should accompany a gift to a

sannydsin. He explained, *God accepts gifts

that arc not polluted by the touch of any

vanity.' Then Suresh understood how profane

he had been and was seized with remorse.

Seeing the condition of the devotee, Sri j^arna-

krishna started samktriana. Maddening

chorous and dance flooded the devotees with

ecstasy. Master, forgetful of the surroundings

poured himself out through songs and dance,

and in that supcrnonnal condition picked up

the discarded garland and wore it himself.

0 the beauty of that ecstatic figure with the

gorgeous garland joyously dangling to and fro

and in that supernormal condition picked up

steps! Master broke out in the song: ‘T

put on the necklace of the world—the neck-

lace wet with the sweet tears of love divine".'

Latu Maharaj later explained to us the

significance of this incident. Said he, ''fhough

Suresh was one of the divinely appointed

commissars of Master, yet he would not accept

his gift at first. But when he became purified

by repentance, he symbolically put that gar-

land on his own neck.'

The following incident took place in Sri

Monmohon Mitra's house.

I^tu Maharaj continued after a short

pause, T had been many, many times to

Monmohon Babu's house! But I had one

unforgTcttable experience when I went with

Master. Many devotees came there and were

singing devotional songs. But ever5^here

there was a stamp of noise and pomp. People

looked different from devotees. One could

easily read their minds; as if they said, "See

how we sing, how we dance, how we are play-

ing the musical instruments!" Everything

was hollow, showy, artificial. Master sat

still for a long time. When the song stopped

he remarked: '"Salute the (Lord's) Name first

before you begin to sing the greatness of His

name".

Hearing this one devotee asked Latu

Maharaj: 'Maharaj, we could not rightly

grasp the meaning of these words of Master.

We have never heard or known about saluting

the Name/

I^tu Maharaj : Tf you don't hear a thing,

does it mean it is not in the scriptures? He
used to say that one should sit for Japa, after

due salutation to Ndma (the Lord's name).

Take shelter in that Ndma. The name

and the named arc the same. If you pray to

the name, you will reach the named.'

He added 'Oh, the Name itself is ^akii

(Power)—the Name itself is God. First worship

and pay reverence to Power, then you will

reach God.'

Guru and the Chosen Deity are one—one

must not make any distinction between the two.

I have to talk so much because of your disbe-

lief. ... All my trouble with you is duo to

this body. Had it not been for this illness,

do you think, I would have cared for anybody?

Ah! had brother Vivekananda been alive we

would have been free from all anxiety.

« «

Dr. Durga Charan wT>uld come as late as

8 p.m. and bawl out 'Hride, Hridc' (Master's

nephew). Master would ask Hriday to open

the door immediately, and the latter would do

it quickly. The doctor would observe Sri

Ramakrishna from head to foot reverentially

and without speaking a word would go away,

asking Hriday to pay a visit to him, implying he

would give something to him. He alone knew

with what eyes he looked upon Master.

41 «

Master used to say, T am a sovereign

Sannyasin.'



SWAMI VIVEKANANDA—HIS UNCONSCIOUS
GREATNESS AND MISSION

B,y THE

Everything in this world is illusive in the

sense that what it is in itself, how it appears

to itself, is not known to us. What we know
is the total reaction of everything else, includ-

ing ourselves, on it. This is our world and

we live in it. This is our reoi world and we,

except the few Vedantists, Jo not call it illu-

sive or illusion. We call that thing illu-

sive which has an extra dose of deception in

and around it, which appears unusually

different to different persons. We call a

person illusive whom we fail to understand as

we do others, who appears differently not only

to different persons but to same persons at

different times; about whom different persons

give widely different versions and yet none is .

sure that he has given a fairly correct view

of him. Such a person is Sri Ramakrishna.

He appears exceedingly simple but as man
tries to understand him, he goes deeper and

deeper, never coming to an end; and when the

man comes out of the study with a sense of

utter inadequacy he finds Sri Ramakrishna

quite a different person from the one he

started with. Not so is Swami Vivekananda.

He grows no doubt with acquaintance; but it

is growth in degree. From the start he forces,

us to ejaculate ‘uncommon'—uncommon in

everything; and with study and intimacy this

uncommonness increases in degree. One can

take Sri Ramakrishna as a fool or simpleton,

a madcap, a neurotic, a hopelessly other-

worldly; or can leave him with an ‘Oh!' or

‘Ah!’ But even the child Vivekananda never

gives such an opportunity to anyone; he

impresses his greatness on one and all. Why
is this difference? Man's standard is human,

with which he can judge Vivekananda. To
the Vivekananda, budding or fully blown, the

standard of human greatness applies well. In

the case of Sri Ramakrishna the form is

Editor

human but the content is mysterious, some-

times the standard seems to apply well, but

perhaps the very next moment it is completely

off, it cannot be applied at all; the content is

totally different in kind, Swami Vivekananda,

who undoubtedly knew hijn most, did not dare

to write his biography.

Vyasa, the founder of the Vedic or the

Indo-Aryan culture, has created two wonder-

ful fwin-characters, Nara and Narayana,

literally, man and the refuge of man. The

mythology is that God (Narayana) divided

himself into four and engaged the two unequal

parts, Nara and Narayana, into eternal aus-

terities of the most rigorous type for the wel-

fare, especially the spiritual enlightenment, of

creatures, wiiosc paragon is man, who is also

called nara with a small ‘n'. Apart from

their differences in powers and wisdom,

Nara and Narayana have a difference

in outlook, the former representing the highly

enlightened man’s powers, knowledge, and

devotion to and aspiration for God, and the

latter representing God’s powers, wisdom,

and grace to help man progress towards God.

It is they who incarnate as men to establish

the Kingdom of Heaven on earth. They are

bom together from time to time and act in

complete unison, Nara forgetting his true self

and submitting himself wholly to NarS.yana,

who keeps his memory, powers etc. in full

control and utilizes them for the benefit of

mankind and other creatures, Nara, the

representative spiritual man possesses, in his

human incarnations, all xhd sterling merits

and virtues of the highest type of man; but as

long as he does not meet the incarnation of

Narayana and get his grace he does not

awaken to his real self and plenitude of

powers. With Narayana it is different; eter-

nally possessed of all his powers etc., he
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takes any shape, any kind of body, not even

necessarily human, and manifests to ordinary

men only those qualities or powers which

exigency requires, reserving his fullness for

the devotees alone. In fact Narayana, the

manifest rsi, is always, even in his incarna-

tions, one with the unmanifest Supreme

Narayana and therefore eludes in his infinit-

ude, the grasp of finite man. Kara as the

manifest rsi regards himself as a divine chip, full

of divine powers, wisdom, etc. far superior to all

creatures but always in loving submission to

the rsi Narayana; and in his incarnations

he does possess all the virtues and powers of

his divinity and mihood but remains forgetful

of their plenitude unless evoked to them by

Narayana. In his incarnations Nara* is a

perfect human being possessed of all the great-

nesses, humanity aspires after, born with the

completost capability of grasping Divinity

which no other human beings, gods, or

goddesses can approach, but needing the touch

of Narayana for efflorescence. As the repre-%

sentative man Nara's heart bleeds for men's

sufferings, they make him restless for lifting

them up from their weaknesses. He fights,

quells, and dominates the unrighteous,

and protects and serves the pious and the

great, for whose sake, during his unenlightened

stage, he would not shrink from crossing

sword with gods, and demigods and even the

Godhead. His righteous courage is amazing.

In all his acts, great or small, he throws him-

self with an abandon. An unconscious un-

bounded faith in the Divinity expresses itself

in a limitless faith in his own powers,

Nara appears to be terribly active, even

aggressive; but he always stands for the right-

ous. Any display of narrowness or meanness,

any commission of impious act, would throw

him into a paroxism of rage; and he would not

be satisfied until the wrong is righted. Leader-

ship is writ large on his forehead. His own
failings or virtues he never tries to hide, nor

does he take pride in them—^they are natural

expressions like hunger and thirst. There is a

natural attraction as we have said, for God in

him. But even when he meditates, it is not

a passive relaxation nor a lachrymose surrender

but a veritable storming of the fortress of

Reality. The fighter in him comes out in spiri-

tual matters loo. It is not due to egotism,

Sri Krsna alone knew that Arjuna's unbounded

faith in himself had its source elsewhere

Arjuna did not flinch from fighting Sri Krsna

when dharma demanded it, but his love and

adoration for Krsna did not lessen on that

account. His was the friendship of the brave,

like Guru Govind Singh's. Because of these

human qualities and love for humanity, Nara

is easily understood and admired by all kinds of

men.

Narayana, in his incarnations, also lives for

man; in fact that is his only work—^to

awaken man to his spiritual greatness.

But his aloofness and power of hiding

himself delude man, who consequently

cannot appreciate him. His heart too bleeds

for man but there is no open expression of it.

In his supreme power and wisdom he knows

when, how, and whom to grace and he does it

so naturally that it lacks display wholly.

Nobody, except the person so blessed, can

take any notice of it. But Nara has a propa-

ganda (in its good sense) voice. It is impos-

sible for him to do things quietly. He is not

vain, nor even unconsciously; it is his nature.

He must share all virtues with as many as he

can gather round him. If he is prompted to

do anything good or virtuous he must force

others to be his co-partners in the great under-

taking. Not so is Narayana. Everything is

known to him—who is fit for any work, how
far one can be taken up, and vith what method.

He picks and chooses those who are ready and

leaves others, however terribly suffering, to

themselves absolutely callously, as if they do

not exist. Nara has the power to know other's

fitness but he would not use it, he could not.

The moment he sees sufferings or weakness, he

brushes off all consideration of fitness, he jumps

into the situation and gives relief to the man;

if he fails, as he does not unoften, he mingles

his own Ibears with the sufferer's; and even if

God Himself forbids him, he would not listen

to Him and compel Him, by his own suffering
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and unbounded love of and faith in Him, to

mitigate the man's present suffering without

caring for his greater suffering in future.

This is the conception of Nara and Nara-

yana that Vyasa has created for the eternal

culture of India. It has gone so deep into our

culture that many times since then Indian

history has repeated their incarnation in the

national life. The birth and activities of Sri

Ramakrishna and Swami Vivekananda are the

latest examples of this repetition. Whoever
would read the two biographies in quick succes-

sion would be amazed at the parallelism of

these two lives with those of Nara and Nara-

yana. We would give below just a few inci-

dents from the life of the Swj)mi to sliow how
he represents the Nara type.

II

Swami Vivekananda’s earlier name was

Narcndranath. Narendra's mother was a

staunch Hindu, and his father, though born

of a man who turned a Hindu monk remained

indifferent to Hinduism, with a strong bias,

befitting the wealthy and intellectual class of the

age, towards Sufisrn and Christianity. In the

zenana Hindu orthodoxy prevailed, in the outer

apartments, especially the lovcohall, the style

and etiquette of the Muslim nobles were promi-

nent. The liberal education that Narendra

received was English with its heavy dose of

positivism, though he never neglected Sanskrit.

Even while in his teens he came under the in-

fluence of the great Brahmo leaders, Devendra-

nath Tagore, Keshab Chandra Sen, Shibnath

Sastri and Vijaykrishna Goswami. A little later

he formally joined the Sadharan Brahmo

Samaj.

With a natural bent for 'seeing' God and

attracted greatly towards his mother, the child

Narendra took, mother as his guide in religious

matters but selected his own path of reaching

God through meditation. Later, during his

college days, he formed, in imitation of the

Brahmo Samaj, Updsana (worship) groups, in

which also meditation formed the chief item.

But his earlier meditation on Siva had given

place to that on the God of the Brahmo theism,

the formless, omnipresent, omniscient, loving

God who responded to prayer, A keen and
assiduous student of history, literature, philo-

sophy, comparative religion, and science, he

must have been led by his studies to this con-

ception of God, The idea that God can be

seen and realized in life and that that is the

end of human life never left him, though his

conception of God underwent evolution with

the maturity of his brain and experience.

Possessed of almost limitless energy, he threw

himself with an amazing abandon into acquir-

ing wliatever appeared to him manly. Gymnas-
tics, wrestling, boxing, stick-play, outdoor

games like soccer—all attracted his attention

and in all he excelled. He learned music with

an uitad, an expert musician. What was

strange is that all these rare accomplishments,

physical and intellectual, did not make him

proud; they were approached and acquired as

a matter of course, there was nothing to be

vain about them. An inward urge led him to

certain direction, to certain activities and

crowned him with success. That gave him a

supreme satisfaction, a robust self-confidence.

He had always so many irons in the fire that he

could hardly find time to retrospect over his

gains. His natural energy and skill would

keep him restlessly engaged throughout his

waking hours—he could hardly sit quiet in his

classes.

His activities brought him into contact with

all classes of people, who, in those days of the

Indian youths' first love of the Western culture

and customs, threw morality to the winds and

regarded licence as enlightenment. But his

natural divine urge protected his strong Bohe-

mian nature from taking this wrong step—^this

folly just had no appeal to him. It was too low

and mean for the strength he was inwardly

conscious of wcilding. He had a scorching

scorn for all that—a scorn that he alone could

show, when occasion demanded, to send a chill

through the spine of the proposer. He would

not walk on that part of the footpath where

stood a theatre building, because the players

were of indifferent character. He loved his

associates very dearly and would go to any
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length to help them; but they had many secrets

to hide from him, which held them in awe of

him. Some would not hide Iheir mistakes and

weaknesses, and for them he cherished genuine

love and sympathy.

Morality with him was no mere avoidance.

Weakness fled from liim. Being the pet child

of a rich family, he was provided with all

articles of luxury and could get more for the

mere asking. But of his own accord and un-

tutored by any, he lived an austere life from

his boyhood. He did not do it for the sake of

austerity; one might say, neither for any higher

ideal, for he did it even when he did not

understand its value in spiritual life. The

Brahmo Samaj, which he joined whole-hearted-

ly, was against aiisteriiics. The great leaders,

for whom he had genuine regard all his life,

were no advocates of austerities. Following

Raja Rammohan Roy, they were in favour of

beauty and grandeur in life, secular and spiri-

tual. That prince among men, the Maharshi,

was one of his few heroes. All these circums-.

lances notwithstanding, this young man w^as

leading an austere life, unknown to others and

in the midst of luxuries. The only explana-

tion is he was just following an urge, he knew

not what.

Meditation on God, an evolving concept

with him, as with all, was one of his activities,

we have said, from his childhood. With the

study of logic and philosophy, the concept was

taking a definite shape. Deep meditation and

ratiocination were helping this growth. The

spiritual lives of the great Brahmo leaders were

fanning the inward fire. Singing of devotional

songs, full-throated and whole-hearted, joined

heart to intellect. Circumstances thus cons-

pired to raise a storm in him. If God really

exists, life is gall and wormwood without Him.

Restlessness seized him. He started inquiring

of noted spiritual men if they had 'seen' God.

He was on the point of breaking down with

getting negative answers when he was brought

to Sri Ramakrishna, who not only gave the

answer he wanted, his life needed, but told him

he could show Him if he really wanted to see

Him and was ready to pay the price for it.

He was. In fact he held his life on a

platter to offer it to Him. But God accepts

none straightway. All hurdles in the shape

of doubts and misgivings, alterations of hopes

and hopelessness, are to be cleared before He
vouchsafes a glimpse of Himself. Sri Rama-
krishna's great love for, and too familiar be-

haviour towards, him, coupled with his spiri-

tual impatience to impart at once the highest

divine realization to his beloved Narendra

raised doubts in the latter's Westernized mind

about the sanity of his prospective Guru.

Unable to reconcile, with the aid of his know-

ledge of the nineteenth-century Western psy-

chology^ the wondciinl sacrifice, holiness, and

divine inebriation of Sri Ramakrishna with his

strange conduct towards himself at the first

meeting at Dakshineswnr, Narendra took him

to be a mono-maniac and guarded himself

against being influenced by Sri Ramakrishna,

at whose feet he was, most gladly and grate-

fully, to lay down his life and all for ever in

a few years. When under the guidance of

this strange personality Narendra 's meditation

took a definite line and wonderful visions and

realization started coming to him, he under-

stood the worth and extraordinary powers of

Sri Ramakrishna. But what attracted him

most towards his Guru was the absolutely self-

less love that remained fixed and unmoved
even when all others left him or became in-

different to him. These initial doubts and

fights had a deeper meaning. They gave

Narendra an unprecedented understanding of

the spiritual domain and enriched his own spi-

ritual life, which otherwise might not have

been his. This fitted him too for the great task

that later devolved on him.

Narendra got what he wanted. He got

something else, something that he did not know
but needed, to which we would return pre-

sently. The next five years of his life was the

sweetest and richest period of bis life. Previ-

ous to this, his life was an unconscions prepa-

ration for what was to come during the last

ten years of his life and what had almost no

bearing on this period. This was the period in

which he was in the most intimate relationship
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with his only beloved, his only ideal, his

true life—^his God, whom he enjoyed to his

hearts content, within and without, within in

deeper and deeper meditations of great variety

culminating in the Nirvikalpa Samadhi at the

Cossipore garden, and without in the fonn of

his divine Guru, whose love welled up and

overflowed at the mere utterance of the first

syllable of his name, 'Na\ If there was ever

a Jiull in his lifelong restlessness, it was in this

period; if he was ever himself, the great rsi

immersed in samadhi, it was given him only

during this too short a period—given in a nig-

gardly way and then denied to him for life,

Sri Ramakrishna knew that the love he was

showering on him w^as nothing compared to

what he was withholding from him for the good

of the world, his mission. Within, in the deeper

region of the two personalities there was an

attraction of one kind; without, in the surface

personalities and for the sake of this too gross

material world, there was the enacting of a

tragic part. The sorrow of such a life is too

deep for expression; and the universal and in-

exorable law of recompense requires the enact-

ment of a truer and sweeter drama, for which

the troth has been plighted.

Even this period was nut all sweet to him.

It had its bitterness. Penury overtook him

unawares in the wake of bereavement at the

loss of his father, too improvident and too

generous. At the first touch of poverty friends

and relatives, who wallowed in his father's

wealth turned into enemies. He steeled his

heart and declared jihad—against whom? but

the only person he owned, his God. To us

God is but one of the numerous concepts we

deal with in our daily life; not so with

Narendra. During this time he was in posses-

sion of the Bridegroom, and the pique was

directed against Him. His mother, brothers,

and sisters were starving and he, with his best

education and putting forth the greatest efforts,

failed to bring succour to them. In righteous

indignation he turned against the source of

righteousness—he turned an atheist and left

visiting Sri Ramakrishna.

Man wants God but also his family and

the world. To give up all and follow Him

—

man is not prepared to do. To see his

mother, to whom he owed so much of

his greatness and goodness, starve with her

dear ones was the very limit to his patience as

to the understanding of the goodness of God.

But God is jealous. A keen struggle between

the two kinds of love, worldly and divine,

raged in his heart. The reconciliation be-

tween the sorrows and sufferings of the pious

and the kindness of God came to him when
he came to the end of his tether, when he lay,

one day, exhausted, drenched and unconsci-

ous, on the open verandah of an unknown
house on a Calcutta street. His Beloved's

grace descended, he understood the mystery,

his physical and mental strength returned.

He again started visiting Sri Ramakrishna, was

blessed with the vision of the Mother Divine,

worries due to poverty left him, and he learned

the imforgetable lesson about the dark side of

the world, the cruelty of men, for whom he

was to lay dowm his life. But it was half the

lesson, the other half was to be learnt after the

passing away of Sri Ramakrishna.

A few months after Narendra entered into

the Nirvikalpa Samddki, Sri Ramakrishna call-

ed him aside and passed off into a deep trance;

and Narendra felt something entering into him

and lost control over himself. When he re-

turned to normal consciousness he saw Rama-
krishna in tears. He w^as told that he had in-

fused into his beloved disciple his powers, with

which he was to accomplish the Divine

Mother's mission. A few days of special ins-

tructions followed regarding the mission. Then
the fateful day, the i6th October, 1886, came

and Sri Ramakrishna entered into a deep

samadhi from which he never returned to his

gross body. Narendra turned a new chapter

of his life, He was to complete the lesson the

world had to teach. That he was to do alone

in the wide open world. Is it true he did it

alone?

Ill

What Sri Ramakrishna precisely instructed

Narendra to do is not known to us. But from
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his extensive correspondence, before and after

he rose to fame, this much is evident that he

was asked to gather together the former's boys

and form a nucleus of a monastery where his

worship would be introduced. It may seem

preposterous to those who are unacquainted

with the religious movements in India that

Sri Ramakrishna would himself be eager to be

worshipped! It is not a personal question.

It is a conviction born of realization that the

symbol of the highest synthesis and varied

spiritual realizations would and should be

adored. Worship is adoration of an ideal and

its symbol. The idolatrous call it idolatry.

All other ideas, introduced into the Rama-
krishna Math and Mission, were later ^revela-

tions, none being the Swami's own, as he con-

fessed a number of times. Only one idea,

which has become the beacon of the Math

and Mission, struck him dumb with its blaze

and beauty when he first heard it from his

Guru's lips during his formative period; it is

the new interpretation of 'work is worship':

Narendra, however, kept his charge smoulder-

ing within and followed his restlessness—whose

reason he never knew fully except a few days

before he passed away—^whithersoever it cared

to take him.

Narendra covered the whole country by his

travels. He started with the idea of losing

himself completely in an unknown hidden

comer of the country in one unbroken rap-

port with his beloved God ; and this in direct

opposition to his Gum's behest, so strong w^as

his urge to remain unified with his Beloved.

When his vow of travelling or pilgrimage was

completed he found to his own wonderment

that his Beloved was walking outside with

myriad legs, stretching His myriad bony, wiry

hands towards him, not for a sweet embrace

but in a gesture of begging, His myriad socke-

ted eyes, dry of tears, tragically depicting

misery, degradation, and oppression. He un-

derstood, he resolved, he vaguely, quite inade-

quately, found a way out. Like one possess-

ed, forgetting all the lessons that his deep ac-

quaintance with English novels and European

History gave about Western society and cul-

ture, their ways and outlook of life, without

any preparation or forethought, he came to

America as a beggar for India's uplift—almost

a childish thought to be scotched as quickly

by the first touch of reality as# it was hatched.

One wonders how it struck him at all. With
his keen power of observation and sharp domi-

nating intellect, he hatched a plan of infusing

life into a leviathan with gifts from a country

which, up to that time, had only earned weajth

and enjoyed itself its benefits, whose Rocke-

fellers and Fords were yet unknown, and whose

moral principles were carefully hedged by its

Christian faith. However absurd it might appear

to otlier of his time and to us today, he put his

plan into action and suffered the indignities of

a curio in a foreign land.

Here is manifest the Nara characteristic of

the Swami. Nara is called upon to do the

most difficult job which none but he could do.

And yet he must do it without knowing the

real reason for it. Through Arjuna the entire

proud class of the Ksatriyas were to be des-

troyed to enable the later generations to deve-

lop the composite Aiy^o-Dravidian culture.

But the same Arjuna must be kept in the

dark
;
otherwise Arjuna, despite his great re-

gard for Sri Krsna, would not do it.

Sri Kmna could not persuade Arjuna to lie

before Drona. The great spiritual potentiality

of the Indian masses must be made kinetic by
drawing the attention of the worthies towards

it. The New World bubbling with energy and

latent goodwill must he awakened to spiritua-

lity. These two great missions—tw^o branches

of a grand scheme—must be fulfilled through

the instrumentality of the great Swami. For

this the richest and deepest direct spiritual ex-

periences are necessary. To them must be

coupled a great intellect and a rare gift of the

gab. The universal Will and Power that we
call God combined all these qualifications in

the personality of the Swami. But it had a

natural defect which could not be obviated.

Just as no amount of ingenuity can take away
heat from fire, for heat is fire, so the

highest spiritual expe^rience that awakens in the

experiencer an irresistible persistent attraction
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for itself cannot be taken away from him, for

the experience has joined him to Truth, made
him one with It, made separation impos-

sible. Sri Ramakrishna felt it terribly

and it was the Divine Mother Herself who
managed to keep his soaring mind down in a

different way—Ave must remember the Nara-

yana type here. Had the Swami had to do

this spiritualizing work with the full blaze of

tis consciousness, he would have, ever and

anon, passed into the Nirvikalpa Samadhi and

the fighter's work would have remained un-

done. Arjuna alone was fit to acquire and

possess the pdiupata w'capon; the Swami
alone was trained for the great work. But

natural laws cannot be changed. So if the

noble mission was to be fulfilled the Swami'

s

mind must be diverted to a slightly different

channel, but the channel must have direct con-

nexion with the main river of spirituality.

Indian patriotism based on spirituality was the

ideal that was placed before his conscious mind,

but he was to seek the material regeneration
'

of his country through w’hich it must rise to its

spiritual heritage. He must give his very best,

his spirituality, to America, he must awaken

the newly rising noble race to its true greatness

of the highest synthesis based on God. But

his mind, a great portion of it, must be pre-

occupied with the material uplift of the oppres-

sed, but the highly noble, masses of his coun-

try. He must not know the real purpose of

his life, lest he should allow himself to be en-

gulfed by the yawning chasm of the monistic

experience. Even under the circumstances he

had to work, he was, now and then, subjected

to this highest experience; and it needed a

careful guarding over by his intimate American

friends and disciples—^to whom our grateful-

ness is unbounded—^by diverting stories and

talks and other devices to keep the mind of

the Swami from soaring higher. It is easy to

talk of humanism, of seeing divinity everywhere

in the universe, of laying down one's life in

the service of man, etc. as long as that all-

negating experience is denied to the talker;

but wlien one comes under its grip but once,

the hollow^ness of these talks and works is dis-

played in its nude ugliness and man wants

nothing but to be engulfed fully and eternally

by it. Mr. Sheean thinks the Mahatma must

have had some mystic experience. We think

otherwise. With his highly purified body and

mind, if he had had but one direct experience

of his beloved Rama, all works, for which he

came and was carefully trained, would have

ceased for him for ever. Souls that are to

work in the material plane for a great cause

must be denied the key to unlock the sanctum

sanctorum of spirituality. The Swami was

given the key just a few days before his pass-

ing away. And in amazement he cried out,

‘Ah, had there been another Vivekananda, he

would have known what this Vivekananda had

done.' By that time he had almost passed out

of this world of duality.

So we see, from start to finish this pecu-

liar life was in the especial charge of an un-

known force and intelligence which guided It

throughout, prompted it to do certain things,

to desist from certain acts, to spring from

thought to thought, emotion to emotion, ex-

perience to experience, as in a whirlwind. But

he did them all joyously and with an abandon,

though he never knew why he was doing them.

Only one soul knew it all—^that mischievously

smiling Sri Ramakrishna, who told him in so

many plain words that he kept the key in his

own hand and would unlock the door of the

shining treasury only when the Mother's work

was done. As many times the Swami wanted

to say his play was done so many times would

a grim tragedy bring him back to his 'cup'.

IV

Nara's being an unconscious greatness, it

is to be judged by Narayana, it is to be sought

in Narayana's words, it is expressed in the

fulfilment of Narayana's mission. What was

Sri Ramakrishna's mission? It is crystal clear.

No one can cherish the slightest doubt about

it. There may be, and actually are, diverse

opinions about the Swami's mission, for those

who regard that to be different from his

Guru's. But the Swami himself repudiated it

in unmistakable terms, And all who have laid
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down their lives at his call and for 'his' mis-

sion are unanimous in this regard, that

Sri Ramakrishna’s mission yras his mission,

that he was the voice of Sri Ramakrishna.

Anyone who has read Sri Ramakrishna the

Great Master by Swami Saradananda and the

Gospel of Sri Ramakrishna by *M’, the most

authoritative interpretation and picture of the

great personality, is convinced that Sri Rama-

krishna lived for and represented God, that if

he has taught and preached anything by life

and words it is that the realization of God is

the only end and aim of hun;an life, that his

mission was to spiritualize the world, to see

that man lives in tune with the infinite, in

loving oneness with all creatures, feeling the

immanent Divinity within and without. Like

the Christ, his motto was : ‘Seek ye first the

kingdom of God, and his righteousness; and all

these things shall be added unto you.’ To him

spirituality is a realization coming in the wake

of great sustained efforts, not talks about or

assent to dogmas and principles; no vain fuss

about conversion or saving others' souls but

soft whisperings unto one’s own soul to awaken

and to adore the Lord within her own depth as

well as outside of her in all forms and beings.

And Swami Vivekananda, fully trained and

equipped with Sri Ramakrishna’s powers

poured unto him, was his Guru’s voice

calling the West and the East to sing

hallelujah and live the Divine Life

scattering blessedness around. This is the

touchstone on which to rub and evaluate him.

As a preacher and awakener of the Indian

nation and humanity he has said many things,

talked on diverse matters worth our attention

and deep thinking; but this awakening of

humanity to its spiritual heritage of abiding

blessedness is the main theme of his life.

Success or failure he never counted. He was

made to act and he acted beautifully. But

man sits in judgement even on Christs and

Buddhas. That is his innate vanity, in pur-

suance of which he asks: Has the Swami

succeeded?

Instead of putting the question in the per-

sonal way, yfe vou)<? like tp fonpulate ft a Ifttjie

differently: Is the ideal gaining ground? Even

this change in the formulation will not make

it easier to answer. For it amounts to assessing

whether spirituality broadbased on universal

catholicity is progressing, is ath^cting more

men and women than before. No statistics are

kept by governments or churches inasmuch as

it is not a question of mere church-goers but

of ardent seekers of God and of their universal

love for man as man. In the absence of thi?

we are to judge by general tendencies. But

such a judgement is bound to be a matter of

opinion. And we can only hazard our own

opinion and point out certain indications, which

may not be demonstrative.

Let us begin with India, which was and we

may be excused if we say, still is, the centre

of the movement. During the Swami’s public

life and as late as the end of the first World

War there swept over the country a sort of

tidal wave of spirituality. There was hardly

any worker in any field of public activity, I am
excluding the babblers, who was not of a

sterling character and a true lover of God and

man. But slowly and imperceptibly there

started a mysterious movement, anti-moral and

anti-religious, which, unknown to the guardians,

teachers, and the elderly public went on

sapping the vitality and character of the youths

of the country. It flared up openly and quite

menacingly during the second World War,

especially when the Mahatma and the Congress

leaders were in jail. The entire community of

the young folk was hopelessly vitiated. These

spoiled youths and even the urchins held the

people in terror. The leaders came out of

jail and the Mahatma pronounced his verdict

against the movement. Like cobwebs they

vanished from the public eyes, they went

underground. There was hardly any school,

college, or university which was not packed

with teachers and students belonging to this

movement. It continued, quite virulently as

late as 1950, though with ever decreasing force.

Still the schools and colleges of the country are

not free from the activities of these seducers of

our youths. But it is now a spent-up force,

though after having created a terrible nightmare
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over the whole country. Catholic spirituality has

been securely founded. What is worth noticing,

however, is this, that even during those dark

years the older generation, especially our

mothers, stood firm on the blessings of their

character baseS on spirituality. Few know the

pangs of parental hearts and their sacrifice for

the sake of the Lord. Though a few children

have returned to their parents, most prodigals

are still abroad. Quite a high percentage of the

Credit of refounding the country on its spiritual

foundation must go to the credit of the

Mahatma and his followers. And now the

country criticizes their much misunderstood

‘secular state*! Sri Vinoba is doing the rest.

After the rude shock of the killings after the

partition of the country the communalists are

settling down and taking stock of their com-

modities. The general tone of art, literature,

philosophy, and science has changed for the

better. Rural and urban organizations are

being based on religion and morality. Barriers

between castes, creeds, etc. are being lifted.

Kazhagamis and Akalis arc, quite needlessly,

giving out discordant notes; but they are neither

against morality nor against God, There were

plenty of rude shocks during the second

quarter of this century. And all these have led

the people to one conviction, that India is

eternally wedded to morality and spirituality,

which know no barriers between man and

man, that economic, political moral and spiri-

tual paths are infinite in number though none

of them are amoral far less anti-moral, but

God is one, viz. God who reigns in all hearts.

It may be a matter of opinion. The other

views also will not have greater value. The

future alone will give its definitive verdict. In

the meantime facts are in our favour, proba-

bilities are with our friends. And based on these

facts and with deductions for possible aberra-

tions, we can say that the country has definitely

taken to the road the Swami liked it to take.

Greater number of people are eagerly accepting

the ideal. The Swami cared for the ideal and

not for any person, be it his own or his Guru's.

Regard for personalities is a private affair.

What about the West? Has it accepted the

ideas the Swami preached? To be precise, has

the West accepted that all religions are equally

good paths to realize God, that man is divine,

that all nations and races should admit the fact

of, and strive for, the brotherhood of man,

that this brotherhood of man, based on love

and active co-operation, would piece together

all the good points in various nations and races

and develop a wonderful multi-coloured com-

posite world culture and civilization that would

glorify man in a way he never dreamt before?

The Unitarians are almost born to these ideas.

They genuinely strive to live up to them. Those

who have stuck to one single personality as the

only door to salvation—and they are a legion

—cannot accept the first piinciple, as it is

directly opposed to their main dogma. And

yet it is so rational, so psychological, that no

dogma, however ancient and sacred, can with-

stand its acceptance in life. In the fields of

politics and economies, in educational institu-

tions and public gatherings we have to admit

it and act accordingly, if we do not like to be

isolated or engaged in constant quarrels. In

its practical life the West as a whole acts up

to this principle without admitting it to be true.

This is possible only because its life is governed

by politics and economies, religion occupying

a minor and almost negligible portion of it.

Those who try to make religion the guiding

principle of their life feel uncomfortable witli

the dogma or lead a lying double life, saying

‘yea, yea* in the public and ‘nay, nay' inwardly

and crossing themselves. An overwhelming

majority, however, have discarded all conven-

tional religions and, following the discoveries

of science, believe in a universal intelligent

principle whose wonderful skill is palpably

manifest to them everywhere from within the

atom to the outermost galaxies—an immanent

God or iBrahman of the Vedanta which the

Swami preached, especially in the U.S.A. As

to the adoration of man ^e West is far more

advanced than India; what matters it if it can-

not admit or understand the fine philosophical

nicety of man's divinity? The other ideals

have been fully admitted; and the U.N. and

individual anthropologists, psj^hologists, and
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sociologists and their organizations arc working

with a zeal and determination that should put

Indian babblers to shame.

While all these are undeniable facts, it must

be admitted that none of them, individually

and collectively, constitute what is religion,

which is the search and finding of God and

living in intimate relationship with Him. The

scientists' admission of the universal intelligence

and the social workers' love of man, even of the

savage, is not religion. Yes, God is every-

where and is so intelligent that brightest human
intellect is less than the dullest compared to

Him, But the scientist is not attracted to Him,

does not believe that there is a possibility of

his coming in direct contact with Him, that He
has anything to do with human emotions and

affections. To the social workers, man is an

animal, and object of study, though being a

relative, is an object of affection too. There

is no glow or halo around their investigations.

The Swami preached the Vedanta philosophy

which, being in agreement with the discoveries

of science, the latter's followers have accepted

it. But the philosophy has not quickened their

lives, have not orientated them to that great

Immanent. Unless that is done we cannot

say the Swamis' ideal has been accepted.

This has been done. The Swami did

quicken many lives in U.S.A. and Europe and

has since been doing it through his writings.

Their number cannot be expected to be millions

—nobody has kept any record. These people

—among them there are philosophers and

scientists—^have accepted the Vedanta philoso-

phy and the findings of science—^psychology

and sociology included; and yet have fully

grasped that there are methods of approaching

the Universal Intelligence whose universality is

not outside of man's being, his heart and mind,

but is his very being and as such can be felt,

loved, and made his own. With them it is not

a mere rational understanding or soppy senti-

mentalism, it is a determined attempt at realiz-

ing a fact that is embedded in man's heart as

much as in the yet undiscovered nebulae. And
the number of these well-bred intelligent men

and women so far as our information goes, is

increasing with the passage of time, not only in

America but, and more so, in Europe. As

knowledge increases, curtains lift, and inter-

national mixing and interchange of ideas and

ways of life increase, the iron grip of slogans

and shibboleths will loosen, the economic and

political insularities will vanish, making life

more easy, mind more open to facts, and heart

more liberal. With the cessation of suspicion

and recrimination, economic and cultural re-

building of nations will be easier of attainment.

Thus when man's mind will be freed from the

too heavy burden of meeting material needs,

and technology wull endow him with sufficient

leisure, man will think of himself and find the

Universal Intelligence playing within him too,

in and as his reason and emotion, his will and

efforts. The U.N., freed from the octopus of

some, at present, not fully enlightened nations,

will play a great part in this grand human
endeavour; already, though in bondage, it is

doing admirable work through its various

branches. All these facts and indications bear

ample testimony to the West's rapid march to-

wards a divine loving brotherhood of man—an

ideal the Swami lived and died for.

America, the land of his activity and special

favour, where he got some of his choice friends

and disciples, and Russia and China, where he

did not preach but about whose future part in

the moulding of humanity he had a prophetic

vision, would be the vanguard of the glorious

world culture to come. The iron curtain is

slowly lifting, let us hope, permanently. With

mutual sympathetic dealings, love and friendly

relation will be restored, which will reveal, to

the advantage of all, that man with his faults

and foibles as well as goodness and greatness is

everywhere the same, that he lives for the in-

nocent similing children of all lands, that to

keep up their innocence and help them up to

the unfolding of their latent divine power and

wisdom is the work of adults of all countries.

The excessive leanings of nations against the

natural urge for morality snd divinity have

their roots in their zeal for freedom and material

prosperity of the masses. They will drop off
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for they are but reactions against slavery and

oppression. Their love and sympathy for the

oppressed and the down-trodden will last; it

will be their abiding contribution to humanity.

The ideal of the community life with some
modifications as initiated by the not yet fully

unfolded ideal of Sri Bhave's gramdan move-

ment seems to be the shape of things to come.

This will be a happy synthesis of individual

freedom and initiative and of the natural urge,

surging in all noble hearts to live and work for

all. This temporary antagonism between the

U.S.A. and the U.S.S.R. appears to us as a

play of the Divine, for but for this antagonism

and barbarous criticism and action, the two
nations on whom the building up of the future

humanity depends so heavily, would not have

been conscious of their own defects, would not

have cared to take steps to cc'rrect them, and

would have developed in their vanity and

arrogance much to tlie detriment of mankind.

Excesses are passing phases. Revolutions do

not create but make circumstances favourable

for evolutions, which are of slow growth and

subject to error and trial. Clashings are neces-

sary for growth, both of individuals and of

nations. The reason for India's absence of that

release of energy which naticmal freedom wit-

nesses everywhere is to be sought here—India

has achieved her political freedom without much
clashing and suffering, got it rather too cheap.

So let us not mourn over the unhappy relation

between the U.S.A. and the U.S.S.R. or the red

China; let us on the contrary# rejoice to see

that they are trying to clasp friendly hands

again, this time, we hope, not diplomatically

but heartily.

There is, no doubt, a bit of wishful think-

ing in the above remarks. But they are not

all utopian, they are fairly based on facts and

tendencies. Threatening rain-clouds are still in

the sky. Optimistic conclusions may not come

true. There is, wc can say, a fair chance of

their coming true. Of the future, man is not

entitled to say more. After the passing away

of the Christ was the prospect of the world any

better? Did anyone, except the few faithful

hearts, think that there would ever be a Chris-

tian dvilization? Before the birth of a new

civilization, every time, it has been like that

—the world passes through a crisis, as a child-

birth is preceded by throes. We arc to sift

out the fleeting events from the abiding. We
arc to see what lessons men are learning

Maybe, their pride and prestige will not admit

them for some time. But they do learn and

change their national policies. This is how

men grow wiser. As a result of this sifting it

appears to us that the nations, especially the

Western nations (Russia is West), are all coming

up nicely towards this divine universalism.

Hence the Swami's spirit will have the supreme

satisfaction that his Guru's mission is taking a

beautiful shape.

^EAST-WEST IN SWAMI VIVEKANANDA^

By Dr. Kalidas Nag

Prabuddha Bharata is dear to all of us be-

cause this Journal—the clarion call of Awaken-

ing—was founded and named by Swami Vive-

kananda. The Editor of the journal kindly

invited me to write an article, which I started

on the 4th of July, the date of Swamiji's

Departure and completed the same on the

14th of July. Thus writing between the

Ifeclaration of American Independence (1776)

and the Declaration of the Rights of Man with

the French Revolution (1789), I was propelled

to cairy on my silent soliloquys with Swami

Vivekananda, the prophet of Aawakening not

only for the East but for the West as well.

The Swami devoted the year of 1894, after

the Parliament of Religions (Sep. 1893), to

extensive lecturing to and exploration of

America, towards the end of the century
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Following his footsteps, I visited (since 1930)

many of the sites where he had addressed

—

from the Atlantic to the Pacific shores of the

New World. I noticed that in Detroit (now

known as the biggest centre of the Ford Car

Factory) Vivekananda had spent six weeks,

first as a guest of Mrs. Bagley, widow of the

Governor of Michigan, and then as the guest

of Senator Palmer, a former U.S.A. Minister

to Spain and President of the World's Fair

Commission. Here Swamiji met Miss Greens-

tidel, who, later, under the name of Sister

Christine, nobly collaborated with Sister

Nivedita and served India for years as one of

the most devoted American disciples of Vive-

kananda. He met her again in the Ashrama

of the Thousand Island Park, where he con-

fided to Christine some of his forebodings : On
the 7th August 1895 he strolled up the hill and

sat under a tree with Sister Christine and Mrs.

Funke* The Swami suddenly said to them:

Now we shall meditate; we shall be like

Buddha under the Bo-tree/ He became still as

a bronze statue. A thunderstorm came up and

it poured; the Swami did not notice anything.

Mrs. Funke raised her umbrella and protected

him as much as possible. When it was time to

return, the Swami opened his eyes and said,

T feel once more I am in Calcutta in the rains
!

'

It is reported that one day at the Thousand

Island Park he experienced Nirvikalpa Samddhi

{vide Swami Nikhilananda's Vivekananda

p. 86). There the Swami also had a unique

experience of 'inner freedom' which he express-

ed in his poem, ‘The Song of the Sannyasin.'

It was also in 1895 that he said to Sister

Christine : 'Europe is on the edge of a volcano

If the fire is not extinguished by a flood of

spirituality, it will erupt.' In 1896 he confided

again to Christine : 'The next upheaval will

come from Russia or China. I cannot see

clearly which, but it will be cither the one or

the other. , . . The world is in the third

epoch, under the domination of the Vaiiya (the

capitalist). The fourth epoch will be under that

of the Sudra (the Labour),' Is this a prophetic

intuition or historical clairvoyance}

Swami Nikhilananda, the deft commentator

on Swamiji gave a convincing summary of

Vivekananda's final impressions of America

after his second visit (1899-1900) : 'Durmg his

first visit he had been enthusiastic about

almost everything he saw—the jpower, the orga-

nization, the material prosperity, the demo-

cracy, and the spirit of freedom and justice.

But now he was greatly disillusioned. In

America's enormous combinations and ferocious

struggle for supremacy he discovered the power

of Mammon. He saw that the commercial

spirit was composed of greed, selfishness and a

struggle for privilege and power. He was dis-

gusted with the ruthlessness of wealthy busi-

nessmen swallowing up the small trades people

by means of large combinations. That was

indeed tyranny. He could admire an organi-

zation "but what beauty is there among a

pack of wolves?"—^he said to a disciple. He
also noticed in all their nakedness the social

vices and the arrogance of Race, Religion and

Colour. America, he confided to Miss MacLeod,

would not be the instrument to harmonize

East and West. . . . During his trip through

Eastern Europe, from Paris to Constantinopole,

he smelt war. He felt the stench of it rising

on all sides—^a vast militaiy camp.*

Swamiji sailed back—via Cairo and Bombay
—to Belur Math on the 9th December 1899 with

ominous forebodings, which, strangely enough

pervaded also the poem of the poet-prophet

Rabindranath, who composed a sonnet on the

31st December 1899—which he later on tran-

slated, during the first World War, into

English as 'Sunset of the Century'. Was
Bengal of Rabindranath and Vivekananda the

Delphic Oracle of the Debacle of Modern

History? To Bengal also came in 1900

Mohandas Karamchand Gandhi, for the third

time, to attend the Calcutta Congress, where

he moved the resolution in support of the

Indians in South Africa. There he started,

later on, the first Satydgraha, and from Africa

he wrote his famous letter to Tolstoy—as I

have chronicled in my 'Tolstoy and Gandhi'

(1951). Thus Vivekananda was the first clear

warning to the West just as Rabindranath was
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hailed by Mahatma Gandhi as ‘The Poet

Sentinel of the East/

All these three of the great sons of Mother

India are gone from us; but their spiritual

legacies and prd^hetic warnings would be help-

ful in this world crisis—not only to the East

but to the West of the Atom bomb nightmare,

haunting the end of the twentieth century.

Significantly enough, the last public document

—from America—signed by the dying Philoso-

pher-Scientist Albert Einstein refers also to the

vital problems of War or Peace, Atomic co-

extinction or co-existence of Man through

peaceful collaboration of the East and the

West. His ominous thoughts released by his

British friend Bertrand Russel may or may not

impress the Powers behind the Atomic Pile.

But the horror in the heart of millions has

been roused and the conscience of a few lekders

has responded favourably for Peace. The

Resolutions arrived at in the recent 'Summit

Talks' at Geneva are also helpful no doubt:

but their future actions will decide whether

human leadership can still reach the summit

of Human Amity and Unity or that a few so-

called *B,ig Powers' would fatefully decide the

final issue to annihilate the human species.

Einstein died on i8th April 1955, and that

very day Russel received the document signed

by Einstein and it declared clearly: 'Autho-

rities are unanimous in saying that a war with

H-Bombs might quite possibly put an end to

the human race. ... A bomb can now be

manufactured which will be 2,500 times as

powerful as that which destroyed Hiroshima.'

I had the agony to breathe the air of the vapo-

rized Hiroshima, and to address the youth

group of its half-burnt University and I was

called to preside there over the Peace Congress

Session resolving to stop, for ever, the manu-

facture and use of Nuclear weapons. I was

haunted by the vanished lives of thousands

while revisiting Nagasaki and Hiroshima and

then to discuss the awfulness of the problem

with the Japanese Nobel Laureate Prof. H.

Yukawa in the Kyoto University (May 1954)-

So I am relieved to find him a signatory to the
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'Russel Document' on behalf of the first vic-

tim nation, Japan. I noticed also the deadly

effect of atomic ashe$ on the poor Japanese

fishermen, after the hellish Bikini lx)mbard-

ment.

So I saluted Bertrand Russel (whom I had

met in 1922 with Remain Rolland) who, while

crossing 80, is leading the Peace Crusade with

the zeal of a Knight of the Holy Grail. He
openly declared in London (9th July): 'The

American Government has already been in-

fluenced towards sanity by popular opinion;

and, I think, if American popular opinion had

been a little less impressed, the American

Government might have made some disastrous

mistakes in the handling of Far Eastern ques-

tions.' We know that Lord Russel tried first

to induce Premier Nehru to take the initiative;

but Nehru decided 'it was better for him not

to'. However, Nehru and India under his

humanitarian lead will whole-heartedly support

the appeal launched by the World Scientists,

who, in their own way, have boldly come for-

ward to support the age-old claims of Religion

and Ethics. We know what inspiring messages

would have been delivered in this world crisis

by great Asians like Rabindranath, Viveka-

nanda, and Gandhi—^if only they were with us

!

May not India shrink, however, from her

grave responsibility! The connotations, nay

the historical frontiers, of the East and the

West have changed; and Mankind as a whole

is facing the awful issue
—

‘To be or not to be

—that is the question.' Vivekananda is beacon-

ing to us and he gave the danger signal more

than half a century ago; shocked by the

American occupation of the Philippines (1898),

the bloodbath of the Boer War (1901) and the

ominous rumblings of the Russo-Japanese War!

Vivekananda the Sannyasin was also the Seer-

leader and we must get ready to make his

teachings equally available to the East and the

West by building gradually a full-fledged Vive-

kananda University—^anywhere in India—as I

pleaded in Baranagore while commemorating

his ninetieth Birth Anniversary, Such a

University would be the fittest monument tp the
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Seer glorifying the Vivekananda Gentenary

(1863-1963).

The severe judgements on America from

Vivekananda need not create misunderstanding

in the mind of our American friends who may
find his equally ruthless pondemnation of

Indian reactionary trends and institutions.

Americans may note that four years before his

death, Vivekananda personally celebrated 4th

July 1898 by ordering an American Flag made

in Kashmir by a Brahmin tailor! On the

solemn occasion Swami Vivekananda composed

the well-known Poem 'To the Fourth of July’,

from which I quote a few lines below:

‘Behold, the dark clouds melt away.

That gathered thick at night, and hung

So, like a gloomy pall above the earth!

* * •

«

IK

0 Sun ! Today thou sheddest Liberty i

* «

Move on, 0 Lord, in thy resistless path!

Till thy high noon overspreads the world,

Till every land reflects thy light.

Till men and women, with uplifted head,

Behold their shackles broken, and

Know, in springing joy, their life renewed’

MYSTICISM AND RAMAKRISHNA

By Mihir K. Mukherjee

Mysticism seeks to discover truth through

a process that immediately comprehends the

nature of the ultimate reality. No inter-

vening mediation assists the experiencing

mind. Without resorting to some known vehi-

cle—logic, discourse, experience, categories of

knowledge, or reflective thinking—this form of

knowing independently apprehends ‘in a single

pulse of the soul life’ the true significance and

metaphysic of creation. Other methods of

human knowledge and existence have little

voice in this direct and undistracted communi-

cation in search of real relation existing

between things. Even to a sceptic, mystic

state is supreme spiritual solace, if it is nothing

else.

In practical life, in our day-to-day living,

we view intellect as the only instrument of

knowledge and thought, and the intellectual

process the only valid source capable of accu-

racy and precision, as it elaborately analyses

eveiything before accepting its cogency. In so

far as fragmentary and local aspects are involv-

ed in our practical mode of thought and living

the claim of intellect is rightful and conclusive.

Intellect has produced our physical environ-

ment and catered to the needs and comforts

arising therefrom. Intellect is thc?^ author of

human civilization, inasmuch as actions arc

responsible.

But certain inherent defects in intellectual

thinking as the only sound method of know-

ledge have made it untenable for the purposes

that do not exhaust themselves in the matters*

of bread and sex. Intellect, to all intents and

purposes, is associated with traditional three

dimensional spatial thinking and thus fails to

take cognizance of the real nature of things.

There is a time factor in every living thing

—

its life^ history, and possible future develop-

ment on that account. Fragmentary and par-

tial examination ignores this fourth dimension,

so essential from the standpoint of correlation

of things and the wholeness. We vivisect the

reality in our practical life when the intellec-

tual thinking alone is operative. Again, com-

mon intellectual process has been developed

by life in course of animal evolution. There

is much of sub-human conduct present in it.

Intelligence is invariably associated with
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egocentric predilections, lust, greed, hyprocrisy.

It has to be greatly improved, if not dis-

carded, before we rise up to a higher level of

culture detaching the . animal self. Other

avenues of knowledge are also known, e.g.

crude feeling and sensation devoid of human
intelligence, the expression of which is seen

working in day-dreamers, fanatics, the exces-

sively passionate, and the demented. This

working is mostly through momentary impulses

where common sense is absent. To achieve

anything distinguished through these is

difficult.

The only feasible approach then lies in

direct insight into the heart of reality, so pro-

ximate and close in its immediacy, so intimate

to the very flow of its life, that the subject

tends to be identical with the object of know-

ledge in all completeness and detail at its acme,

the unique climax of mental impulsion which

synthesizes all the co-ordinating forces of life

and mind sublimating the vigorous life-spirit

with finer sentiments of intellect that creates

the condition for the birth of the noblest and

the best. Though implanted on intellect it

feels a strange feeling, the urge is multifarious

in design and fulfilment. To this tendency we

ascribe the production of masterpieces of art

and literature, scientific invention, or mathe-

matical innovation. No salient internal diffe-

rence can be traced between the preparation

and production of one immortal piece from

another. It is opening a new and original way
hitherto unknown.^ Every such creative-cum-

synthetic process is the sequel of what has

been called by Bergson 'integral experience'.

The peculiar attachment existing between the

subject or creator and the object or creative-

I. The great artist, or the great musician,

really redeems his fellows from slavery to a lower

level of colour, form, sound. He atones for their

dullness toward that which has always been there,

and endows them with new possibilities of vision

and hearing; gives them more abundant life, is the

Poor, the Way, to a wider Universe. His creative

acts open new gates to the whole race.’—E. Un-
derhill; Essentials of Mysticism, 1920. Schopen-

hauer also thought great discoveries are the results

of immediate apprehension by the understanding.

3

process is characterized by its intense vigour

and fine fervour because of sympathy, deep and

profound. In a vital search for the ultimate

reality self-realized individuals have also ex-

perienced the same state of feeling, and their

preparation for the unknown horizon must have

been the same as other men of genius. Love

and mounting flame of devotion have intensi-

fied sympathetic feeling, and the experiences of

a realized soul when revealed unfolds a wealth

of infonnation regarding the Infinite Reality

in all beauty and grandeur. The realization of

the mystic soul, its communion with the Divi-

nity, is palpably personal; the realization-pro-

cess is also in solitary aloofness. It is because

of thisw that he is a mystic, and the process is

wrapped in obscurity and sometimes beyond

human comprehension. Mysticism, says Berg-

son, is absolutely nothing to one who has no

experience of it.

The essence of mystic way is the longing to

know the Person of Supreme Reality and His

relation with the finite individuals. Steeped in

love is the high stair of spirituality, which in

its inner sense is seeking universal good. 'The

innate longing of the self for more life, more
love, an ever greater and fuller experience,

attains a complete realization in the lofty mys-

tical state called union with God.' It entails

broadening of one's material outlook so as to

stretch it to embrace universal life, to raise the

spiritual standard above the limit of sensuous

consciousness, and to feel the impact of the

cosmic creative spirit. This divine aspiration

is the secret of a mystic soul. Plotinus wrote

long ago: 'That only can be chosen which is

ultimate and noblest, that which calls to the

tenderest longing of the soul.' And again,

'The fullest life is the fullest love, and the love

comes from the celestial light which streams

forth from the Absolute One.' The inner life

which evolves in love and faith, in humbleness

and determination, has a well-defined set pur-

pose, the prospective future of divine realiza-

tion. With indomitable courage and unfalter-

ing initiative a person sets out on a journey

that will bring him exquisite ecstasy and splen-

dour of spiritual bliss in the long run. It is not
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self-seeking religious emotion but self-giving

creative impulse; therefore it is free to enjoy

the highest rapture, the beauty of spiritual

love, and the warmth of universal joy.

Mystic ways are mostly mysterious; activi-

ties of mystic's inner life defy our common

sense and human intelligence. Mystic know-

ledge is unique in the sense that it transcends

human reason and static intelligence, one can-

pot be confidently certain about the method

of approach to get an inner look into the pro-

cess of self-realization because of its unquali-

fied straightness. In great majority of cases

the way is direct insight, there is a direct and

open communion between the finite individuals

and the Infinite Reality. A close correspon-

dence goes on on the personal level bathed in

tender touch of intimacy between the subject

and the object of knowledge, where complete

concurrence of knowledge with the creative

process of reality occurs. This sort of personal

intimacy is perhaps inconceivable in other

methods. There is nothing conventional,*

everything is fresh and life-like, each particu-

lar process is imbued with alluring originality.

As has been stated above, varied are the

means by which the gross materialism can be

overcome and the gateway to an unfamiliar

world be flung open. Sometimes the divergence

is abstruse and far-reaching. Use a priori

method of Plato and the European Rationalists

and you will be stranded in idealism; the

assistance of sense and experience cannot save

you from the phenomenalism of Kant and

Fichte. We fall back upon the method of intui-

tion and adopt the mystic way as a reliable

process.

To a real mystic, insight is the consumma-

tion of his idea and activity, mental union

with the ultimate and decisive Reality, not

mere knowledge of unity as is envisaged in

Absolute Idealism of Hegelian type, but true

attainment of union. Intellectual perplexity

of Agnosticism is completely absent.

Religious attitude is not, however, without

its defects. Religion that seeks individual sal-

vation is infested with scepticism and idea of

m in the puritans)/ tortures of

guilty conscience that hankers after the

correct adjustment of harmonious relation. In

ordinary religious career restiveness and insa-

tiety are the rule and persist throughout, but in

mysticism these are at the commencement; and

calm contemplation pervades life and soul

afterwards, mind is merged in serenity entire,

so much so that the estrangement between the

object of meditation and the subject vanishes.

The overwhelming excitement of the first

experience, though refreshingly charming yet

unfamiliar and strange, becomes unbearably

thrilling. How far mind is prepared to adapt

to it and shun the habitual mode of ideas and

concepts is a question. Inconstancy, pro-

longed and wide-spread, intervenes; sometimes

violent emotions are seen. Instability in deci-

sion is common; one has to stay in society or

solicit solitude. Lonely company implies eli-

mination and suppression in some cases, in

others it is sublimation, of emotion and feelings.

We are to find out how far one is self-centered,

dwelling exclusively in one's own feelings and

ideas. Is he living totally in his own subjec-

tive state ? Mystic state is annihilation of other

states and ideas that become inconvenient in

the long run until nothing exists save one

round which his total self and soul rallies.

Why should one renounce the world? It

is not hatred as he is far superior to it and the

psychical sentiments of hate or love move him

not unless it is love of humanity. What is this

temper of calm detachment? Not certainly the

other-worldly hope or self-condemnation. No.

Aspiration of higher life and supramental state

do not necessarily exclude the physical world

and are far from being hostile to it. Other-

wise why should there be a coming back to

this world? Only a relative happiness may
supervene in the divine rapture of mind, unless

one constantly compares with and thereby feels

the impulse of higher self one cannot remain

contented.

In ecstasy then one should not remain and

indwell. Perpetual joy resides in aspiration

and scarcely in attainment as aspiration ceases

thereafter, closing the spiritual process. From

this point of view the mundane plane not only
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impoverishes human spirituality but aids and

abates it. It is a necessity for higher life. H
one does not come back to the world with his

wonderful experience of the sublime reality, no

relation can be established with the empirical

knowledge and*the transcendental reality. The

way to mystic experience is not indcpendcrt

of our consciousness and rhythms of life. No

process that is connected with life can be

devoid of it; it can be organized without the

active participation of sensuous feelings and

emotions, psychical dispositions and vital ten-

dencies. Physiological metabolism affects

mental make-up all the more. Mental disci-

pline, though precedes the control of physio-

logical states, is founded on these. Many of

our ordinary and known tendencies are working

there for the integration of absolute experience.

The spiritual process is rich with expressions,

which form the ingredients that go to make up

what has been called integral experience.

Western mysticism is based primarily on

spirituality that imbibes moral values and

loving tenderness, but there is no return back.

In Buddha and Ramakrishna eternal life can-

not be enriched unless one returns to the world

for imparting the enlightened knowledge; SrT

Caitanya and Vaisnava mystics never divorced

preaching from their life and realizations.

Maybe for this reason conflict in the lives of

the western mystics is sometimes acute, possi-

bly this is their ‘dark night of the soul'. Vicis-

situdes of Suso, his foolish little sins and self-

denials, Teresa's thirty years of oscillation

between practice in mysticism and normal life,

Angela's battle with mental agony and temp-

tations of sensual indulgence are a few ins-

tances of note. In Sri Caitanya self-.surrender

is beautifully complete; though the achieve-

ment is apparently transcendental, the interest

of the common people is at the forefront. Like

Jesus, the man of sorrow, he lived and died for

the race; and practically the entire realized

truth is a bequest to ailing humanity. Mental

constitution of such persons attains to the full

stature to receive the divine message only to

convey it to others to ameliorate human lot.

Conflict, if there be any, is at the beginning
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and perfect peace prevails afterwards. Such

a mystic is Ramakrishna.

Ramakrishna is generally known to his

large lay admirers and devotees as a self-

realized saint. Saint he was no doubt, with

his immaculate idealism of meditative devotion,

his self-chosen chastity in married-life, his im-

measurable sympathy for the fellow-beings,

above all the consummate grace of his person-

ality, he richly deserves the holy benediction.

And truly elevated is he by common consent,

in the hearts of those whom he will perpetually

inspire, the intelligentsia. The achieved know-

ledge is also there
:
place of self as a unity of

organization in the entire cosmic process. Self-

realization implies recognization of the place

and part of individual soul in the creative

synthesis that is constantly being enacted.

Not only did he become conscious of this

infinite world-process in psychical realm but

actually opened up an original dimension of this

cosmic process following which the secret know-

ledge of life may be revealed to human mind.

Really noble is this intelligence. It adds a

new method to the understanding of the genu-

ine nature of relation betw^cen finites and the

Infinite. Already existing methods point to

the affinity between different conceptions of

divinity and ways of attainment. Reunion with

the ultimate is the end of human life, which

itself is gross, corpulent, materialistic, and sor-

did. An inherent difficulty looms large in these

conceptions. How can an aspiration for

divine realization emerge from souls infested

with dross and dregs? How can call of the

Infinite transcend call of the flesh? To rise

up to the supramental level necessitates getting

rid of imperfections of mind, ignorance of true

knowledge. Significance of the current

methods of attainment lies in the fact that a

thorough study of the nature of ignorance and

consequent avoidance of errors have been

advocated. Emphasis on the fruitfulness of

knowledge as a key to attaining reality,

though it has got some abiding interest and

value, can hardly be accepted as a universal

process of self-realization, as it entails the per-

sistence of an intelligent determination by
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conceptual abstraction. Satisfaction and joy

are not easy to get as the processes are intri-

cate, formal, and disappointing. Someone, a

competent preceptor, must initiate into the

thing, i.e. open the gateway to the unknown

horizon. Apart from the whim and personal

bias of individual teachers, paraphernalia of

rites, ceremonies and oblations creep in in

every system. Obligatory rituals are enjoined

by Scriptures; personality of the teacher is

deified. This has happened in the Brahmanism

of the Upanisads and the Gita; later Maha-

yana Buddhism elevated Buddha to the rank

of personal God and Sankara was identified with

the incarnation of God. Study of scriptures

has got a value of its own, some of them are

masterpieces of literary products and philoso-

phy; discursive reasoning by using analytic

polemics either ends in philosophical absolu-

tism as in Hegel and Sankara or in scepticism

as represented by Hume and Nagarjuna.

Deterioration occurs in theory, degeneration

in practice; devotion and deep regard is re-

placed by temple-worship and celebrational

superiority. Ousted by logical formalism and

scholasticism many an intuitional process has

either become extinct or degenerated.

Teaching of Christ lost its pristine purity

which was so tender and lovable to win the

hearts of untold millions in the hands of

medieval church Fathers as conventional

usage due to punctilious mannerism. Upani-

sadic Hinduism became puritanic Brahman-

ism on the one hand, and on the other, having

thus deviated from noble sentiments, became

a seat of heterodoxy in the sixth century

B.C. The spiritual revolt of Mahavira and

Buddha bears ample testimony to it. In all

systems that endeavour to live up to ideals,

genuine realities are kept concealed from the

lay followers, and authoritarian rigorism is

imposed. By nature these are intricate, diffi-

culties of access are also insurmountable.

Magnificent realization of Ramakrishna

follows a distinct path. His splendid mysticism

has one conspicuousness about it—^firm faith of

a devoted person. No conventional education

or karaing he had to distract his intellect from

the method of direct approach to Reality, no

routined training in scriptural knowledge would

prejudice his mind against the highest mental

perfection through simple concentration. Pos-

sibly this freedom assisted him to rely on other

venues of approach to reality,* and these are

held in high esteem in the mystic circle, viz.

the introspection and unifying vision. Where-

ever and whenever opportunity offered him to

probe deeply within and be caught in ever-

lasting flow of life to delve its inner secrets, he

never let that go. With all certainty we sur-

mise that a secret inward peace reigned

supreme in his innermost depth where soul and

infinity united in ineffable joy of the radiant

effulgence of his glorious visions. Mystic

experience often claims the resignation of in-

tellectual will to the intuitional knowledge, as

the pall of inert boredom is lifted to awaken

the latent life-force, which is love. And as the

method of intuition is closely associated with

simple faith, the utility of faith and conviction

was unquestionably accepted as the foundation

on which the ultimate and noblest of aspirations

could be built. Direct dependence on this too

familiar yet difficult (particularly for the intel-

lectuals) process was the logical outcome of a

mind so happy in his ideal-realization, so

nicely extended to simple convictions in up-

holding the invincibility of his belief in such a

simple method as faith. He once said to Vidya-

sagar, 'One realizes God through love alone.

Intense devotion, love, and faith are necessary.'

The wonderful nature and tangible objects

around are sufficient ground for the existence

of a creator, the absence of His person from

our sense-perception is by no means an indi-

cation of his non-existence. Some mental dis-

cipline is necessary to rise above the crude

efficacy of sense-perception to have the out-

look wide open. The pre-requisite to every

higher activity that transcends the drab and

commonplace is a sincere and pious desire of

a genuinely inclined heart to have a glimpse

of eternity. Preparation is painful to the

extreme, achievement is smooth. The familiar

is always attractive, the way to unknown
painstaking. Sensuous pleasures constantly
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entangle man to the lure of this old acquainted

earth, and owing to his love for statm quo and

conservative nature of mind, he is reluctant to

stir out of his homely environment. Our
interest in practical life and day-to-day living

overwhelm mental activity in such a precise

manner that we easily fall a victim to the

extraneous demands of physical body and

thereby externalize our higher interests.

Bergson terms this process as spatialization of

our spiritual contents of mind. The universa-

lity of life-process is forgotten and emphasis

falls on the particularity of it. Material neces-

sity has impelled consciousness to attach itself

to the outer surface of the cosmic existence;

sorrowfully incapable of grasping the funda-

mentals of knowledge is thus human intelli-

gence being preoccupied in quantitative

matter.

Ramakrishna's view about realization was

that everyone was not capable of attaining it.

Possibly it was due to too much material

absorption and hankering after the gross and

corpulent possessions. Persons with power of

discrimination between the real and the non-

real, those who can eliminate tlie unnecessary

processes and other hindrances, physical and

mental, must certainly be successful in their

spiritual life. The essential prolegomenon to a

state of blessedness is disciplined intellect.

Mind should be completely pure, unaffected

by mundane pleasure or pain, sorrow or suffer-

ing. Mind is to be cleansed of wanton experi-

ences of destitution, desire, and the feeling of

defficiency. For mental perfection mental dis-

cipline is to be instituted. When medieval

catholic mystics, Jacopone de Todi and

Richard of St. Victor spoke about enlarging

and deepening our world vision they also

advocated the type of mental discipline Rama-

krishna suggested for the preliminary stage.

Social and moral virtues are cultivated by

men for humanitarian purposes, for the

common good. Mystics ask to sacrifice virtues

in quest of some higher experience, in pursu-

ance of some nobler idealism. From the human
comprehension it is not an escape but a reori-

entation, an evaluation, of age-old virtues in

the light of supra-mundane experience. Soul's

yearning after reality and final achievement

have their own tales to tell and that is one-

pointed deep devotion. Let mind be illumined

to the apprehension of the Universal Reality,

held Ramakrishna, virtue will develop in the

wake. Ruysbroeck divided spiritual existence

into three stages: the moral life, the contem-

plative life, and the super-essential life. Obvi-

ously moral life though eulogized by the

common people is distinctly inferior to the

divine life, virtues emanate from the supremely

untrammelled experience that radiates life and

light, elevates the soul in rapt ecstasy to the

supersensual level. So instead of spending

energy otherwise one should go straight to find

larger life.

Apatliy is not for the entire system of

common good that is manifested in social wel-

fare but for, as it is sometimes complained and

perhaps not without foundation, all that are

associated with intellectual culture. Always at

the forefront of deeper and inner knowledge of

reality-process is, and whatever is conceived

of is with reference to, this supreme reality-

knowledge. The wider outlook of Indian

mystics never approve of a deed, however

selfless and humanitarian, if it is bereft of reli-

gious background. Good works are socially

beneficial no doubt, still they are narrow and

sectauian as there is a motive behind them all,

howsoever altruistic they may be. ‘He is no

scholar', said Ramakrishna, ‘whose mind is not

turned to God.' Infinitesimally insignificant

are these works in comparison with the univer-

sal reality, so elaborate and vast it is. Feed-

ing the poor, helping the needy, caring for the

sick are good in themselves but too trifling in

the light of this big expanding universe. These

problems are undoubtedly of major magnitude

and baffling, yet what is their position in the

context of this immense cosmos? Even when
we have solved the entire social ailments affect-

ing mankind in the shape of poverty, inequality,

evU dispositions, etc, we shall most possibly be

as far away from the ideal kingdom of Heaven

as we are now. Removal of particular evil

does not solve the central problem affecting
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humanity and existence, and should not be

undertaken by a sddhaka; he is to devote his

entire life-energy to the cultivation of the whole

whose different aspects these are.

The work of charity and philanthropy has

often an air of superiority around. For, ordi-

nary man helping others means too much

particularization of self amounting to egotism

if not vanity. The spirit of service is a rare

thing associated with virtues; service without

motive, expressed or concealed, should be the

motto. This entails annihilation of egoism and

feeling of superiority among objective finitudes.

The supreme reality alone is the author, no one

else has any power to do good or to ameliorate

the lot of others. ‘A true sannydsin/ said

Ramakrishna, 'renounces both mentally and

physically. ... It is God who helps others.

The love that you see in parents is His love.

He has given it to them for the preservation

of His creatures. The Compassion which you

notice in the generous is His compassion.

Whether you are charitable or not, He has His

work done some way or other. His work

never stops. . . . Those who want to build

hospitals and dispensaries and are satisfied

with that are also good people, but they are

of a different grade. The real devotee seeks

nothing but God.' Bankim the man-of-letters

and Krishna Das Pal the renowned patriot he

rebuked for doubting the feasibility of renun-

ciation and love for God. Faith and sincerity

of a devotee can do miracle.

Other mystics, particularly Western, regard-

ed suffering and woe of humanity with calm

indifference, untroubled. Ups and downs of

life, injustice, sorrow have no place in this

system. A wise man is to go beyond the sense

world to do good and be good. About

society's failures and shortcomings he is not to

bother. One whose soul has attained the high

heavens of spirit no material happening can

influence him. Thus spoke Plotinus, ‘If the

man that has attained felicity meets some

turn of fortune that he would not have chosen,

there is not the slightest lessening of his happi-

ness for that. If there were, his felicity would

be veering or falling from day to day; The

death of a child would bring him down, or

the loss of some trivial possession.'

There are a few other personal characteris-

tics of Ramakrishna which, we will endeavour

to show, have placed him in the ranks of

greatest mystics of all time. His all-embracing

love mingled with humility is a case in point.

This was almost saintly pure and self-immersed.

Judge him from any point of view, as an

affectionate child, compassionate teacher and

adviser, loving friend, tender parent, his total

outlook on life will represent the mentality of

an affectionate lover and a simple child all at

once, unsophisticated by the intricacies of

civilized and conventional living. The soothing

influence of this love is imperishable as the

force of its geniality and meekness had almost

a hypnotic effect. Nicety in relations and

noblest of human love were there to suggest

that his religious rhapsodies were not merely the

outcome of a passionate piTSon. That typo of

human feeling which is born of beautiful self-

expression, splendid attempts to make spiritual

artifices intelligible to common man, are the

secret of his popularity that endeared him to

all those who came close to him. Of tender

blessings, of love, of pure piety, his message

to the heart was; he acted like a divinity,

sometimes in playful sometimes in earnestly

emotional mood, to become a source of joyful

bliss. This life of accomplished faith, exu-

berent enthusiasm, and restless love had only

one meaning: it had unravelled the mystery

of the Divine. The more impressively did he

realize the significance of the Divine, the more
intelligible link he became between humanity

and divinity, between eternal mystery of the

infinity and human curiosity.

Himself an advanced sddhaka he felt no

hesitation to accept Bhairavi Brahman! as

spiritual guide and developed a relation inti-

mately cordial. Motherly feeling of the

Bhairavi towards Ramakrishna was unique

and resembled that of Ya^oda for her young
Gopala of Vrindavana. Oft-times she presen-

ted sweets and palatable dishes, and Rama-
krishna would come running like the naughty
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Gopala of yore to take his seat by her and
partake of the cream and butter prepared (or

him. In her moving affectionate excitement

she would exclaim, ‘Gopala, Gopala'; some-

times leading* a procession she came, richly

attired in the dignity and grace of the Queen

Yai^oda. Another lady-devotee of his circle,

Aghoramam, in her ecstatic visions of baby
Gopala one day entered his room, half un-

conscious in her subtle yearning. It must

have been a pleasantly relishable sight to see

Ramakrishna sitting Dn her lap playing the role

of baby Krsna.

(To be concluded)

THE DEVOTIONAL AND MEDITATIVE POETRY
OF ENGLAND
By Dr. A. V. Rao

A rich vein of religious, devotional, and

meditative poetry runs through the literature

of England, though at first sight it would seem

incredible, because the English people have

been looked on as fighters, colonizers, empire-

builders, sturdy John Bulls, a ‘nation of shop-

keepers’, and what not—anything but mystics

and devotional poets. Three centuries of vast

material progress after throe centuries of foreign,

civil and dynastic wars, might make one

imagine that the springs of mysticism, faith,

and devotion, would have altogether dried up.

But this is happily not true. Though there

is a good deal of undistinguished and prosaic

religious verse and hymnology, there are also

truly spiritual and mystical poets of high calibre

such as Donne and Vaughan, Smart and Blake,

Christina Rossetti and Coventry Patmore.

Poets of greater renown and international fame

have also made their contribution, though in

small proportion to their major work—Spenser,

Milton, Cowper, Browning, and others. In

fact, from Richard Rolle of Hampton and the

unknown writer of The Pearl in the fourteenth

century down to G. M. Hopkins and T. S.

Eliot in our own time, there is a continuous

stream of religious and meditative poetry,

though the outstanding centuries in this long

period are the seventeenth and the eighteenth.

In India, where poetry and religion have gone

hand in hand with song and music, almost

down to our own age, from the Vedic hymns
down to the songs of Tagore, it is natural that

there should always have been an abundance of

devotional poetr>^ Often the spirit of devotion

to God has b<?en accompanied by adoration,

the desire for personal absorption in God, plea

for forgiveness, the sense of m5^stical union and
rapture, and even intellectual affirmation. We
have indeed inherited a marvellous store of

religious poetry from Mmi, Kabir, Nanak,
Tukaram, Purandhardas, Tulsidas, Surdas, and
many other saints and mystics. Even in the

last hundred and fifty years we have had
singers and bards such as Tyagaraja and
Rabindranath Tagore. In England, however,

poetry and song, in a sense, and in some
degree, parted company, with the coming of the

Reformation and the printing press. Yet, some
part of the love of hymns and carols evidenced

in the Middle Ages, came again with the

Methodist and Evangelical Revival. The
hymns of Cowper, Newton, Wesley and others

bear proof of this revival.

Devotional and meditative poems can be

and have been inspired in different ages either

by calm devotion, or a spirit of wonder and
adoration, or emotional faith, or a feeling

of revelation and exaltation that becomes

lyrical or an intellectual conception of Godhead
or mystical apprehension.

The thirteenth, fourteenth, and fifteenth cen-
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tunes in England form an intensely religious

period in its history, and witness is borne to

this fact by the poetry, art, and architecture of

the time, which are mostly inspired by reli-

gious themes, or spiritual faith and devotion.

There are hundreds of religious songs and

lyrics of unknown authorship—^some of them

animated by simple piety, others by a glad

love of all created things on earth which are

made to bear testimony to the rejoicing of

humanity over the birth of Christ or to par-

take in its grief over His crucifixion. Their

titles are sufficiently indicative of their lyric

ardour :
—

Swete Jhesu, King of blisse

Mine herte loue, min herte lisse (joy)

* * *
‘

I siitg of a maiden

That is makeles (matchless)

King of all Kings

To her Son She ches (chose)

» » <N> «

Of a rose, a lovely rose,

Of a rose is al myn song.

The Pearl by an unknown poet, written

about 1360, is a beautiful allegory full of devout

mysticism and may be said to sing the glory

of purity. Richard Rolle of Hampton (1290-

1349), deserves a high place among devotional

and religious poets, as *A Song of the Passion'

and other poems reveal. William Dunbar too

claims notice for the devotion and fervour of

his poems, ‘On the Nativity of Christ' and ‘On

the Resurrection'. On the whole, however, till

we come to the Renascence, it is the anonymous

songs and lyrics which claim the greatest

attention; ‘Here I sit Alone', ‘The Holly and

the Ivy', and ‘The Cherry Tree Carol' are good

examples of religious lyrics, which reveal

faith and yearning, simple devotion, and

delight in trees and flowers and wood and

stream along with the worship of the Virgin

Mary and the Infant Jesus. They remind us

of the songs written of Krsna and his

childhood in Braj Bhasa (in the dialect of the

neighbourhood of Mathura) which have, how-

ever, greater spontaneity and music.

With the coming of the Renascence, poetry

in general reaches its {uU height and richness

in almost all directions, from Marlowe down
to Milton. Its sweep and fullness of note be-

come apparent in religious verse too, though

devotional and mystical verse is but rarely

seen in Marlowe or Shakespeare, In Spenser,

the consciousness of moral values is always
there. If he has the typical renaissance quality

of a sensual love of beauty, he has also a moral
earnestness and love of purity and chastity.

Yet Spenser wrote few directly religious poems,

except for the MutabiliUe stanzas. It is an
minor poets like Fulke Greville, whose mys-
terious personality so greatly appealed to

Lamb. Sir Henry Wotton and Mary Herbert,

Countess of Pembroke, that one finds religi-

ous verse, in works like C^elica, ‘A Dialogue

between God and the Love*, and 'Psalm

till we come to the greatest religious poet of

the age, Donne. Fulke Greville writes:

‘One thought to God we give, the rest sin;

Quickly unbent is all desire of good;

True words pass out, but have no being

within,
Wo pray to Christ, yet help to shed His

blood ....

Mary Herbert's poem begins:

O Lord, in mo there licth nought

But to thy scorch revealed lies;

*

Yea, closest closet of my thought

Hath open windows to thine eyes/

Thomas Campion, author of ‘Out of My
Soul's Depth', writes:—

Tn thy word, Lord, is my trust,

To thy mercies fast I fly;

Though I am but clay and dust.

Yet thy grace can lift mo high.'

Donne's religious and metaphysical poetry

sprang out of his inner experiences and is

instinct with deep feeling, fervour, and

passionate devotion. Just as his love poetry

and his satires rise to unusual heights and have

a remarkable intensity, so his religious or devo^^

tional verse has a powerful individuality and

profound feeling. ‘The Holy Soimets' are

instinct with this passionate sincerity and are

rivalled only two ^Qturies Jater by Christina

Rossetti.



1956 THE DEVOTIONAL AND MEDITATIVE POETRY OF ENGLAND

'Thou hast made me. And shall thy worke
decay ?

Repaire me now, for now mine end doth

haste,

I runne to death, and death meets me
^ as fast,

And all my pleasures arc like yesterday . . .

« » *

Thy Grace may wing me to prevent his art.

And thou like Adamant draw mine heart.'

Or again

'Batter my heart, three-person’ d God;

for, you
As yet but knocke, breathe, shine, and

seek to mend;
That I may rise, and stand, o'erthrow

mce; and bend
Your foice, to oreake, blowe, burn and

make mee ne.w.

Take mee to you, imprison mee, for I

Except you enthrall mce, never shall

be free,

Is’or ever chast, except you shall ravish mee.‘

‘Good Friday', 1613, has these poignant

lines on the crucifixion :—
‘Who secvs trods face, that is self life, must

die;

Whal a death were it then to see God die?'

In The Second Anniversary', appear these

typically ‘metaphysical’ versos:—
‘Then, soul, to thy Erst pitch work up

again;

Know that all lines which circles do contain.

For once that they the centre touch,

do touch

Twice the circumference; and be thou such.

Double on heaven thjr thoughts on earth

employed.'

If Donne's poems often combine intellec-

tual ‘wit' with intense emotion, the devotional

poems of PYancis Quarles and Herbert and

Vaughan are simpler, though not altogether

Ifee from ‘wit':

paries's poem ‘Why does Thou Shade Thy

Jiovely Face' is indeed most moving:

'ViTiy dost tliou shade thy lovely Face?

O why
Docs that eclipsing hand so long deny

Tho sunshine of thy soul-enlivening, eye?

Without that fight, what light remains in

me?

Thou art my life, my way, my light;

in Thee
I live, I move and by Thy beams I see.’

Herbert's ‘Affliction' has a typical stanza:
‘Now I am here, what Thou wilt do with me

None of my books will show

:

I read, and sigh, and wish I were a tree,

—

For Sure then I should grow
To fruit or shade; at least some bird

would trust
Her household to me and I should be just.'

Iplsewhere he beseeches God:
‘Throw away Thy rod.

Throw away Thy wrath; ,

O my God,
Take the gentle path.

* * «

Then let wTath remove.

Love will do the deed;

• For with love

Stony hearts will bleed '

^

Vaughan's contemplative mood gives us

such noble lines as:

‘I saw Eternity the other night,

Like a great ring of pure and endless light,

All calm as it was bright '

Yet like other poets of this period rich in

poems of personal devotion, he beseeches God
directly

:

‘My God, when I walk in those groves,

And leaves thy Spirit doth still fan,

I see in each shade that there grows

An angel talking with a man.
* # * *

Heal then these waters Lord; or bring thy

flock.

Since these arc troubled, to the springing

rock.

Look down, great Master of the feast
*

It is not possible for lack of space, to quote

from Richard Crashaw's ‘Hymn to St. Theresa*

and ‘The Flaming Heart' nor at length from

Traherne, the great mystic and precursor of

Wordsworth in his conception of the Heavenly

Innocence of the Child-nature. Both reveal

intense feeling, a quality almost or apparently

absent in Marvell and Cowley, whose intelli-

gence and wit so often truimph over emotion.

The ‘Salutation' by Traherne with its opening

stanza.

‘These little limbs.

These eyes and hands which here I find,

These rosy cheeks wherewith my life begins,

Where have ye been? Behind

4
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What curtain were ye from me hid so long!

Where was, in what abyss, my speaking

tongue ?

’

The eighteenth century, in spite of its

worship of 'Reason and Common sense', also

boasts of a number of devotional poems and

hymns, and two mystic poets of top rank.

Smart and Blake. None can forget Addison's

ode The Spacious Firmament on High' and

his hymn, 'How are Thy Servants blest, 0
Lord', nor Isaac Watts's 'A Cradle Song' and

'Felicity'. Edward Young's Night Thoughts is

a long contemplative poem that reveals, in

spite of its pessimism and many commonplace

reflections, a genuine sensibility. True ardour

and warmth of religious feeling are to be seen

again in Charles Wesley's hymns and poems

—

'Gentle Jesus, meek and mild', 'Still 0 Lord,

for Thee I tarry' and Cowper's hymns, 'Oh!

for a closer walk with God', '0 Lord, my best

Desire fulfil!'

Blake and Smart are in a different and

higher category. Mystic vision, a loftiness of

feeling, intense lyricism and vivid poetic ima-

gery mark all Blake's lyrics such as 'The

Lamb’, 'Tiger, Tiger, Burning Bright', and

'To Tirzah'. 'The Divine Image' shows Blake's

wide humanity:

'For Mercy has a human heart,

Pity a human face.

And Love, the human form divine

And Peace, the human dress.'

* *

‘And all must love the human form,

In heathen, Turk or Jew;

Where Mercy, Love and Pity dwell

There God is dwelling too.'

* * *

‘Little Lamb, who made thee?

Dost thou know who made thee?
Gave thee life and bid thee feed,

By the stream and o'er the mead ....
« «• # *

He is meek, and He is mild;

He became a little child.

I a child, and thou a lamb,

We are called by His name.'

Smart also saw God in all created things as

A Song to David and other poems reveal.

Wordsworth's spiritual intuition came to him

from his experience of Nature and the Imma-

nent Presence of God in all the things of

creation; it is seen in the following lines

:

‘A sense sublime’

Of something far more deeply interfused,

Whose dwelling is tlie light of setting seems,

And the roanci ocean and the' living air,

And the blue sky, and in the mind of man:

A motion and a spirit, that impels

All thinking things, all objects of thought,

And rolls through all things,'

As we come to times so near to us, not only

do the noble stanzas of In Memoriam ring in

our ears and the lofty philosophy of Browning

as revealed in Saul, hold our attention, but the

more simple and exquisite lyrics of Newman
and Patmore and the intensely spiritual

sonnets and shorter poems of Christina Ros-

setti bring out the undying search for spiri-

tual peace and happiness of many Victorian

in an age of inner doubt and outer prosperity

and complacency. Christina Rossetti's poems

have a profound sincerity and depth of feel-

ing. 'If only' is a moving sonnet:

‘If I might onlv love my God and die!

But now He bids me love Him and live on.

Now when the bloom of all my life is gone,

The pleasant half of life has quite gone by!’

Elsewhere she says:

‘What can I give Him,

Poor as I am?

If I were a Shepherd

I would bring a lamb.

If I were a Wise Man
I would do my part,

—

Yet what I can 1 give Him,
Give my heart , . .

'

Two of the outstanding Catholic poets of

this century, G. M. Hopkins and Francis

Thompson have left behind magnificent pieces

of poetry. Rarely do we have such a com-

plete fusion of lyrical feeling and intense spiri-

tual yearning as in Hopkins's 'The Wreck of

the Deutschland', The Lantern out of Doors'

and 'Carrion Comfort', and Thompson's

celebrated poem, The Hound of Heaven, with

its famous closing lines:

Ts my gloom, after all,

Shade of His hand, outstretched caressingly?

Ah, fondest, blindest, weakest,

I am He Whom thou seekest!

Thou dravest love from thee, who dravest
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Not even in this century, with two most

devastating wars within forty years and

numberless revolutions and immeasurable

suffering has the poet ceased to strive for peace.

The last wor^ of T. S. Eliot's first great poem.

The Waste Land, hunger for 'the Peace which

passelh understanding'

.

*Shantih, Shantih, Shanlih.*

In the choruses from The Rock' we read.

All our knowledge brings ns nearer to

our ignorance.

All our ignorance brings us nearer to death.

But nearness to death no nearer to God.

Where is the Life we have lost in living?

Where is the wisdom wc have lost in

knowledge ?

Where is the knowledge v;e have lost in

information?"

Also a pra37er that echoes, as it were, the

innermost aspiration of all men of genius:—
The Soul of Man must quicken to creation.

* # *

Out of the Sea of Sound the life of music,

Out of the Shiny mud of Words
There spring the perfect order of Speech, and

the beauty of incantation.

Lord, shall we not bring these gifts to

Your service?

Shall we not bring to Your service all our

powders

For life, for dignity, grace and order.

And intellectual pleasures of the senses?"

The true poet if he docs not always get a

glimpse of what Eliot calls 'The Light In-

Visible, too bright for mortal vision', will see

at least 'The Visible reminder of Invisible

Ligh^'. He will continue through the centuries

to write songs of devotion and poems of

meditation.

PERMANENT ASPECTS OF INDIAN CULTURE
By I^of. Radhakrishna Choudhary

Culture cannot be defined unitarily. It is

a complex of many strands of varying import-

ance and vitality. It expresses itself through

language and art, through philosophy and

religion, and through social habits and

customs. Culture refines personality. ' Accord-

ing to Plato, culture of the soul is The first and

fairest thing that the best of men can ever

have. Culture is bom of meditation on the

best that has been said and thought on the

intimate problems of life. It is the transfor-

mation of one's being'. It produces sweetness

of temper. It teaches us the cult of human

brotherhood, the attainment of rational free-

dom, and the development of universal state.

Culture signifies dharma which is based on

Truth. Our culture has developed from the

action and reaction of so many different races

and creeds. At every stage there is an attempt

to reach harmony. l^cen the

fundamental assumption of our culture.

Matthew Arnold rightly spoke of sweetness and

light as the marks of culture.

Our culture represents certain common
traditions that have given rise to a number of

general attitudes. It never emphasized the

negation of life. There is an unbroken conti-

nuity between the most modern and the most

ancient phases of our thought extending over

more than three thousand years. Remain
Rolland has aptly remarked, Tf there is one

place on the face of earth where all the dreams

of living men have found a home from the

very earliest days when men began the dream
of existence, it is India.' Our people began

with a broader outlook comprehending the

whole humanity. The heart and essence of

our expression is to be found in a constant in-

tuition of the unity of all life, and the recog-

nition of this unity is the highest good and

broadest freedom. Ours has been the constant

effort to understand the meaning and the
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ultimate purpose of life, and that is why our

sages considered philosophy {dariana) as lead-

ing to emancipation (moksa) from Ignorance

{Avidyd), One cliief characteristic that per-

vades our culture throughout its long growth is

its elasticity and ability to respond to new

needs. India has tried to achieve unity of the

heterogeneous elements which make up the

totality of her life, and that is why there runs

a continuity throughout the history of our cul-

ture and development. This history of our

culture is a story of synthesis, reconciliation,

and development of a perfect fusion of old

traditions and new values.

Indian cultural development may be envi-

saged as the blending of three streams: the

intellectual; the folk element, and the foreign

influences. There is enough in our records to

show that the religion of the Indus people was

the lineal progenitor of Hinduism. The sys-

tem which has been evolved through the

contacts between the Aryans and the indige-

nous inhabitants was a synthesis in which while

the forms of the conquerors predominated, the

thought and tradition of the conquered found

new expressions. The magic and rituals

attained a position side by side with specu-

lation and philosophy. India was infi-

nitely absorbent like the ocean. According to

Prof. Joad, India's special gift to mankind has

been the ability and willingness to effect a

synthesis of different cultural elements.

The Vedic age was a period of vigour and

vitality, Tagore described the Vedic hymns as

a poetic testament of a people's collective

reaction to the wonder and awe of existence.

Dr, Macnicol is of opinion that India has set

out on a quest which she has never ceased to

follow. The Vedic seers emphasized the social

unity as a necessity and that is clear from the

following hymn:

'Together walk ye, together speak ye,

together know ye,

Let your resolve be one, and your hearts

be of one accord

Let your minds be united that your assembly

may be happy.'

{^g-Veda, X.191. 2-4)

The Upanisads gave us an idea about the uni-

verse. The question is put like this: 'What

is this universe? From where does it arise?

Into what does it go?' The answer is
—

'In

freedom it rises, in freedom it rests, and into

freedom it melts away.' Similar instructions

on various aspects of life are found in the

prayer of the Upanisads. According to the

ancient seers, even the great truth of Brahman

has first to be heard, then to be meditated

upon, and finally to be realized within one's

own self. A broad-based acceptance of all

the demands of life gave our religious outlook

its tremendous vitality. The Mahdbhdraia

represents the unity in complexity.

Both Jainism and Buddhism rejected any

idea of original creator but accepted the current

concepts of rebirth and Karma as well as the

ideal of renunciation. B.uddlia developed the

doctrine of individual dissent and freedom

implicit in the Upanisads. Its hmnanism be-

came thinner and thinner until the stage was

set ready for a come-back of the Gods. Anoka's

reign was one of the brightest interludes in the

troubled history of mankind. The period

between Anoka's death and the rise of the

Guptas, is of supreme importance in the growth

of the Neo-Aryan culture in the south and of

general cultural development in the north. A
galaxy of Hindu and Buddhist writers like

Manu, Patanjali, Nagarjuna, A^vaghosa,

Matrccta, Gunadhya, and others appeared on

the scene. According to the Russian savant

Schterbatsky, Nagarjuna should be placed

among the greatest philosophers of humanity.

He is compared with Bradley and Hegel.

'The glory that was Ind' reached its apogee

during the Gupta period, by which time a large

number of races has been assimilated to our

culture and a new cultural synthesis had taken

place. In the south, the deities of Tamil lands

were assimilated to Aryan Gods and Goddesses.

The Gupta empire gave a strong impetus to

the process of cultural assimilation. There was

a great development of art and literature.

Kalidasa, Vasubandhu, Asahga, Dihnaga,

Aiyabhatta, Kumarajiva, and many others

were some of the most important personalities.
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A nation is immortalized in its art. The Ajanta

caves preserve the memory of an attempt to

paint in timeiessness. These frescos are the

aesthetic expression of a culture which grew

out of synthesis of the experiences of many
races and imply a balance between many
opposing tendencies. It is a visual represen-

tation of the intuition of unity. The Univer-

sity of Nalanda was the torch-bearer of the

culture of the East. The Buddhist teachers of

Nalanda and VikramiSila travelled far and wide

to preach the principles of fellow-feeling and

universal brotherhood.

Sankara, Ramanuja, and Madhva—all

South Indians—the three great philoso-

phical geniuses of the orthodox Hinduism,

provided the philosophical background to

the synthesis of cultures that was al-

ready taking place. They endowed it

with all manners of approach from the subt-

lest to the grossest, from impersonal monism to

what people foolishly call idolatry, and made
it acceptable to all classes of people and races.

The Austrics, Dravidas, Sakas, Hunas, and host

of others with their own cultures and ways of

life had mingled with the Aiy^ans. The
Buddhists, Jains, Saivas, Vaisnavas, and

numerous smaller cults had developed in the

land. The comparatively less cultured among
them, foreign and indigenous, had had many
rites and ceremonies and moral and religious

ideas which were unregencrate, some even

loathsome. The Muslims, with their fierce zeal

for proselytization, were already on the Indian

soil, pressing to be heard or knocked. These

three great philosophers, one after another,

weighed them all, sifted the chaffs away, kept

the wholesome, made the slightly harmful

innocuous, imparted sharpness to the new

amalgam to fight the pugnacious—in fact made

it rich, sharp, and wide so as to cover all

shades of thought and ways of life. India

was culturally ready to meet Islam. When the

first flush of Muslim military victories subsided

and the consolidation of the Muslim power be-

came a fact and the conquerors settled down

as Indians, there flowed a free give and take

on equal footings. Alberuni testifies to the

facts that the Hindus were great artists in the

assimilation of foreign ideas and they did not

allow their prestige to be lowered by crude

imitations. Sir John Marshall has observed;

'Seldom in the history of mankind has the spec-

tacle been witnessed of two civilizations, so vast
and so strongly developed yet so radically dissimilar

as the Muhammedan and Hindu, meeting and
mingling together.'

The medieval reformers like Ramananda and

Kabir succeeded in liberalizing the old conser-

vative outlook and opened a way for Sudras

and outcastes. Kabir's was the first attempt

to reconcile Hinduism and Islam. He said:

‘More than all else do I cherish at heart that

love which makes me live a limitless life in this

world.' Both Kabir and Nanak were influenced

by tho rigid monotheism of Islam. During this

period there was a fine mingling of §ufism and

Bhaktism. The contact between the two

cultures, gave rise to mystical institutionalism.

Sufi conception of a deified teacher was incor-

porated in medieval Hinduism. Our provin-

cial literatures started with the triple legacy of

‘religion, emotionalism, humanism and doctri-

nal dissent of love, intuition, and Man. The

Vaisnava poetry of Mithila and Bengal has

symbolized the creative power of society and

the individual. Hindus and Muslims succeeded

in developing a highly intricate and sophisti-

cated common culture. Caitanya, Namadeva,

and Abdar Rahman symbolized the synthesis

of the two great cultures. In the field of art,

there was a complete blending. In architec-

ture and painting there developed new schools

as a result of fine blending of the two systems.

Thus it is evident till the advent of the Euro-

peans, trend towards unity was always there,

there. The following points will bear out the

above statement-

—

(i) Synthesis of diverse people and

culture;

(ii) Unity of outlook;

(iii) Urge towards political unification but

counteracted by the vastness of ^ the

country and the absence of ade-

quate means of communication.

The Western impact accelerated the
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process of social change and held before us a

new view of life and conduct. This new

contact gave us a chance to understand new

values of life. Raja Raminohan Roy was

the first great personality who rose equal to

the occasion. Among the galaxy of writers

who contributed towards the development of

modem India are Raja Rammohan Roy,

Keshab Chandra Sen, Sri Ramakrishna

Paramahamsa, Swarni Vivekananda, Tagore,

Gandhi, and Iqbal. All these personalities,

in their different roles, represented the syn-

thesis of our culture. Tagore's creations

covered almost every imaginable aspect of

Indian culture. He proved its vitality and

also its capacity to give and take and build

itself anew. In order to keep alive the per-

manent aspect of our culture, we should

comprehend the spirit of our tradition and
orient that spirit to the modern problems of

our collective life. We have never grown in

isolation nor do we seek to do so now. The
new outlook ran be effected by a new creative

spirit and with conscious adjustment of our

traditions to modern conditions. Our country

stands for the great synthesis of all cultures,

it emphasizes the underlying unity that mns
through apparent diversities, and with the

alchemy of its divine love it seeks to trans-

mute all meanness and hatred. Says the

great Buddha,

'Hatred indeed never ceases with hatred

Hatred ceases with love

This is Law eternal.'

(Dhammapada)

THE PROBLEM OF TRUTH IN BUDDHIST PHILOSOPHY

By Prof. Heramba Chatterjee

Truth (satya) must be understood in the

sense of reality. An object is lit to be called

real, when that object is found to be un-

changing at all places and under all circums-

tances. If it is subject to change, then its

reality can be doubted. Thus the reality of an

object is judged by its ultimate conditions.

Our sense-organs always do not help us to know
the truth or reality, inasmuch as they are

defective; moreover all things of the world arc

not fit to be brought under the senses. Hence

what appears as real to them may, when

judged deeply, turn out to be false. This has

led philosophers to study tmth from all pos-

sible stand-points.

Nagarjuna has explained that truth must

be viewed from two points; so it was the inten-

tion of Lord Buddha. Nagarjuna says that

the instructions of Lord Buddha were based

on two kinds of truth ^truth as appearing to

tlie consciousness of the ordinary people and

truth in the highest sense. The former has

been designated as samvHisalya and the latter

as paramartha saiya.^ The term samvrli

deserves elaboration. Candrakirti explains

the temi as *samantddvaranam samvrtihm

Ajndnam hi Samantdt sarvapaddriham Tatvd-

vacchadandt samvrti ityucyate\ What he

means to say is that samvrti is equivalent to

ignorance because it envelops real knowledge.

Its synonyms are avidyd, mohah, viparydsah ^

It may again mean, according to another inter-

pretation, a thing which for its existence

depends on another object (Candrakirti :
—

Parasambhavanamvd samvriih) , Bodhicarya-

vatara accordingly says that an object which is

1 Dve Satye Samupdiritya Buddhdndm dkarma-

demand Lohasmfivrti satyanoa Satyahea paramdr-

thatah, Mddhyamika vftti xxiv. 8.

C.f. *'SamvYtih paramdrthaica satyadvayantidafn

matafn*\ Bodhi ix. st.

3 Avidyd moho viparydsah Hi parydyait—BodhH
carydvatdra p. 55^,
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subject to cause and condition is called

samvrtah,^ The third meaning which is

assigned to it is that it means signs accepted

by general people {Samvrtih samketak lokavya-

vahdrah). Thug the conclusion that can be

arrived at from various interpretations of the

term is that samvrti satya means a truth which

is generally achieved through the senses. A
knowledge coming through the senses being

impure, it must be noted that even the expe-

riences of the Yogins are to be treated as being

included in the scope of samvrti truths. In

this connection distinction has been made

between sarhvrti of this type called Loka-

samvrti—^truth accepted by general people and

aloka-samvrti, meaning truth, which is not

accepted by general people but which is

accepted by some people under certain condi-

tions. Thus a man with jaundiced eye secs

everything yellow and this experience of his is

exclusive to him, for another ordinary man
without that particular disease will not see

things as he does.

These tw’o loka and aloka samvrtis, as

explained above, have been designated as

iaihya and Mithyd samvrti {Bodicarydvaidra

P* 353)' The first may be explained as pheno-

menal tnith referring to objects arising out of

cause and condition {kiheit prafitya jdiam) and

are equally perceived by all men through their

normal organs of sense. Mithyd samvrti in the

same way refers to the objects which are per-

ceived by individuals with defective sense-

organs.**

The two truths, samvrti and paramdrtha,

have got other names also as mtdrtha and

neydriha: and it is assumed that ‘The Satya-

Siddhi School introduced two kinds of truth,

vyavahdra and paramdrtha satya, into the

Buddhistic Metaphysics,'

*** PratUya samutpannofii vasturupoih samvrtiru

cyate. Ibid p. 552 .

^ *Sa ca Sofhvrtik dvidhd lokata cva. Tathya

Samvrti mithyd sarhvftiicetl, Tathdhi hincii pra-

titya jdtam nilddikath vasturupamadosavadindriyai-

rupalabdham lohatah eva satyam, Mdydmartct-

pratibimbddi^u pratxtya samupajdtamapi dosnva-

dindriyopalabdham yatkdsvam. Tirthika Siddhdn-

taparikaipitahca lohatah eva mithyd/

The other truth, paramdrtha satya—the

highest truth, is characterized by its unoriginat-

ing and undecaying nature. It is further un-

imaginable as subject and object, cannot be

described by words, it is inexpressible and can

be realized only by a person within one's own

self. Thus it is said:

'Pufvamaparapratyayam Saniani prapaiicairapra-

paiicitam

Nirvikalpamanandrthametat Saiyas^ya

laksanam.
*

It has been identified by Nagarjuna with

Nirvana. This truth can be realized by a

person when he is in a position to give up all

ideas that obstructs knowledge, that is, impres-

sions (vasana), passions {kle.ia), etc.

If this is equivalent to the non-cxistence of

all dharmas it may be taken as a sjmonxTU of

&unyata, tathata, hhufakoti, and dharmadhalu.

Santideva says that the highest truth is outside

the scope of all worldly usages, devoid of any

characteristics, non-originating, unobstructed

and is beyond the know^er and the known.®

•In short, paramartka satya is nothing but the

realization of the dream-like echo-like nature of

Samvrti Satyas/ Hence it is revealed to the

Arhats only. 'Paramdrtha satyhea Satyama-

visamvadakam tatvaindrydiuhn.’* For its

importance it has been stated by Santideva that

there is one truth and that is paramdrtha.

‘Vastutasiu paramdrtha evaikam satyam.”'

Lord Buddlia has also stated in various

Sutras that paramdrtha satya is the only truth,

all other things being false.*

The problem arises: If paramdrtha satya

is the only form of truth as stated above, why

then have the problems relating to convention

as skandha, dhdtu, etc. been discussed by

Lord Buddha? In reply to the supposed charge

Nagarjuna in his MddkyamikavrtH has stated

that things related to convention have been

Paramdrtha Satyam sarvavyavahdra-satnati-

hrdnta^nirviiesam anutpannam, aniruddham, ahhu

dheyabhidhdnajhcya-jndnavi^atam

.

« Bodhicarydvatdra p. k

^ Ibid. p. 362.

® Ehameva hhiksavah paramari-t Saiyath yaduta

pramosadharma nirvdriani sartfa samshurdAca mrsd

mo^a-dharmdnah. Referred to in Bodhicarya*

vatdra p.
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inserted in the instructions of the Lord for

common men only who scarcely can realize the

true nature of subtle truth. So conventional

truths arc instructed only as a means to preach-

ing the highest truth. In the language of

Nagarjuna

:

'Vyavahdraniamiritya paramdrtho na deiyate

. , Paramartkamandgamya nirvdnam nddhiga-

myate/
In the Bodhicarydvaidra Santideva has made it

more clear

—

'Upayabhutaiii vyavah^rasaityam upeyabhfitam

paramarthasatyam.
’

The Yogacajins have got three forms of truth

in place of two of the Madhyamikas. They are

parikalpita, paraiantra and parinispanna. The

first two relate to the matters vfOx\d\y—anitya,

andimd while the third is related to Nirvana.

The existence of things as appears from signs

and imaginations is called parikalpita.^^ Para-

tantra truth is the imaginary existence but

which is dependent on others for origination.

The definition of Lankdvatdra is: 'Yaddira-

ydlambandt pravartaie tat paratanfram\.

Asanga defines it as false imagination {abhuta-

parikalpah) about subject (grdhaka) and its

object {grdhya).

V ' 372^

Vide Lankdvatdra p.

Parinispanna is designated as such, for its

changeless character is the highest truth.

For samvrti of the Madhyamikas the

Hinayanists have what they call sammuti truth

which as usual refers to things constituted.

Abhidhammakosa states that samvrii satya

refers to objects which on deeper analysis

ceases to exist except as elements; while para-

mdrtha satya points to ideas of things, which

remain unchanging at all times and under all

circumstances.

Now the sum and substance of the whole

problem is that paramdrtha satya is the highest

truth and the only tnith in the proper sense of

the term, while the other truth like saPivrti of

the Mahayana or parikalpita and paraiantra of

the Yogacarins are instructed as but means to

the realization of the final truth. This is clear

from the words of Santideva

—

*Lokdvaidrandr-

thameva bhdvd mthena deHidh (Bodhicary^d-

vatdra)^^ It is further elaborated in the fol-

lowing statement of the Lord:—
Mametyahamiti prokiayn yathd kdryavamjjinath

Tatkd kdryavasdt proktdh skandhdyatana-

dhdtavah 12

" P> 37(>’

12 Bodhicarydvaidra p. s'/
6 ,

NOTES AND COMMENTS

TO OUR READERS
Dr. Kalidas Nag, M.A., D.Litt. (Paris), is

an enthusiastic supporter of and active parti-

cipator in all movements that tend to unite

mankind as in a family. It is this characteristic

of his that has drawn him to the universal

gospel of Swami Vivekananda, as to the mess-

ages of Poet Rabindranath and Mahatma

Gandhi. In ‘East-West in Swami Vivekananda’

he has drawn our attention to the prophetic

words, turned historic, of the Swami regarding

the destructive nature of the,modem Western

culture. The learned Doctor quotes the

Swami: ‘Europe is on the edge of a volcano.

If the fire is not extinguished by a flood of

spirituality, it will erupt.’ Lest the West

should misunderstand the Swami, Dr. Nag

informs us that his hero was equally scathing

in his criticism of those Indian attitudes and

customs which smacked of narrowness or

superiority complex or sneakishness. A lover

of mankind has every right to admonish it

when it is needed- , -

.
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Sri Mihir Kumar Mukherjee, M.A., D.PhiL.

Sahitya-Saraswati has very ably drawn out, in

his scholar^^ article, ‘Mysticism and Rama-
krishna', the mystic greatness of the prophet

of Daksineshwar. With Sri Mukherjee mysti-

cism is not merely an other-worldly affair, it

docs not ignore the cries of suffering and des-

pair of humanity. The mystic *s joyous union

with the Supreme Reality and his multifarious

experiences are not centred in his little self,

which is lost in the immensity of his Beloved.

He who sees the play of his Beloved in a speck

of dust or a blade of grass on the roadside can-

not be indifferent to human sufferings and

ignorance; elevation and salvation of mankind

come to him as a matter of course. Sri Rama-

krishna appeals to Mukherjee because he finds

in him the fullest expression of a bewildering

variety of mystic experience as well as of a

loving heart bleeding itself for humanit3^*s

enlightenment. A keen insight into the core of

mysticism and a reverent spirit have lent a

special charm to the article. . . .

The Devotional and Meditative Poetry of

England ‘ is really a startling subject, not that

England lacks in religious feeling but that

the English temperament is not quite suited for

such expression. Dr. A. V. Rao., M.A., Ph.D.

(Lond.), Bar-at-Law, of the University of

Lucknow, while selecting his subject, must have

felt it, for it has led him to introduce his

theme beautifully in these words: *A rich

vein of religious, devotional, and meditative

poetry nms through the literature of England,

though at first sight it would seem incredible,

because the English people have been looked on

as fighters, colonizers, empire builders, sturdy

John Bulls, ‘a nation of shopkeepers' and what

not—anything but mystics and devotional poets.

Three centuries of vast material progress after

three centuries of foreign, civil, and dynastic

wars might make one imagine that the springs

of mysticism, faith, and devotion would have

altogether dried up. But this is happily not

true.' And the learned Professor has succeeded

in convincing his readers, by profuse quota-

tions, of the truth of his statement. Rich

though they are, those poems, many of them,

do not come up to the standard of the Indian

devotional poems of the Middle Ages—a fact

which Dr. Rao has not forgotten to point out.

Perhaps the topics have something to do with

the warmth of feeling as well. . . .

Prof. Radhakrishna Chaudhury, M.A.,

Purana^astrl, F.R.A.S. (London), Hindustani

Culture Academy Prizeman, as a writer of

'Vidyapati's Faith, is already known to our

readers. In ‘Permanent Aspects of Indian

Culture', he has briefly but beautifully brought

out the synthetic character of our Culture.

He has shown in the present article with what

boldness and firm faith in the fundamentals of

their ancient culture, the Indo-Aryans had,

throughout the ages, never shrunk from assimi-

lating the best in other cultures, keeping the

broadest humanism always in view. In connec-

xion with the ‘mingling' of the Indian and the

Islamic cultures, the learned author has aptly

quoted Sir John Marshall: 'Seldom in the

history of mankind has the spectacle been wit-

nessed of two civilizations, so vast and so

strongly developed yet so radically dissimilar

as the Muhammadan and Hindu, meeting and

mingling together. As to the quality of this

assimilation the Professor has given us the

testimony of Alberuni : 'that the Hindus w^ere

great artist in the assimilation of foreign ideas

and they did not allow their prestige to be

lowered by crude imitation.'. . .

Prof. Heramba Chatterjee, M.A., Kavya-

Smrti-tlrtha is doing a great service to Indian

philosophy by his articles on Buddhist philoso-

sophy, especially of the Madhyamika school.

His articles are generally replete with authori-

tative quotations, which lend a special charm

to his wnritings. Some Western scholars criti-

cize Advaitists for what they call a biased view

of the Buddhist Sunya. Our readers will be

glad to notice from Prof. Chatterjee's ‘The

Problem of Truth in Buddhist Philosophy* how

similar the Madhyamika and Advaita philoso-

phies are. Readers acquainted with Sankara's

commentary will forget that they are reading

a paper on Buddhist philosophy, so similar,

une would like to say, identical, are the ideas

of the two systems. . . •

5
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WELCOME JAI PRAKASH

We welcome Sri Jai Prakashiji to his new

role of a priest in the Bhuddn yajna. When

it was first announced we rubbed our eyes and

would not believe the news, so surprising,

rather queer, it appeared. Then came his

denunciation of Nehru’s stand against the

behaviour of the Patna students. The language

of that speech was so harsh and sharp and

the advocacy of the cause smacked of parti-

sanship so blatantly that we were led to be-

lieve that the news of his renouncing politics

was but a baseless rumour. This made us

sad, for aught we know of this great son of

India he is hundred per cent sincere. And

the Lord of the universe never allows sincere

souls to grope long in the dark. We were

extremely sorry to find a man of his calibre

wasting his energy and brain in petty party

politics when Mother India wanted every

child of hers to devote his life in real cons-

tructive work. His recent stout refusal on

27. 12. 55 to have anything to do, even to

allow his name to be associated, with any

party, has set all doubts to rest. The clear

enunciation of his position vis-a-vis any

political party reveals another great quality

of his character—^he is not renouncing politics

because of any quarrel with anybody or of

frustration, as is generally the case with many
leaders. He renounces politics because he

is convinced that India will reach her goal

—

the goal he has been trying to serve all his

life—^through this Bhuddn movement, which

has the support of all except Sri Lohia.

We expect much from Jai Prakash in his

new role. So far land has been collected. But

distribution has been haphazard. There seems

to be a sort of vagueness regarding the goal

to be achieved. The shape of the future

society of India appears hazy to the initiator

of the movement. A great opportunity is

about to be lost. When grdms are offered, a

socialist’s heart must leap with joy. A grander

opportunity for giving a practical shape to his

cherished ideal cannot be dreamt of. This

conjunction of Bhaveji’s heart, jntuitipn. mi

spirituality and Jai Prakash Narain’s reason,

power of organization, and intellectual sweep,

we hope and pray, will produce v^a pattern of

society where peace and prosperity, brother-

liness and efficiency will reign supreme.

A GOOD NEWS
Things are promising well, Bhaveji gives

out that he will take up, when Bhuddn work is

finished, the socialization of mills and factories.

That is a great step.

Though Ahmedabad has stolen a march on

him by allowing labour to participate in the

management yet it is a stray case and experi-

mental at that. It is a generous favour. The

proprietor of the mill is both generous and

clever—clever because he has sensed the

inevitability of the step and has managed to

get the good name of a pioneer in the field.

He deserves praise.

But socialization needs a very scientific

handling. It does not depend on the mill-

owners’ nobility only. Labour must have an

effective voice, as a matter of right, on the

management of mills and factories. Yet

this should be effected without a hitch; other-

wise production will suffer. Socialists and

communists are always ready to put all good

works out of gear. They should be prevented

from poking their nose into this very vital

affair. The method of creating bad blood

—

the only method known to them—^between

the labour and capital will have a disastrous

effect on the solution of the problem.

There is no need for it. For Indian

peope, even at their worst, are a bit different

from those of other countries. Their moral

and spiritual tradition has taught them the

spirit of sacrifiice, not merely of compromise.

These bhuddns, grdmddns, rdjyaddns are

unique phenomena, possible in India only.

Those who know the Rajput character will not

be misled into the belief that princes parted

with their kingdoms out of mere fear. The

Rajputs, like the Sikhs, are not calculating,

one might say, are unthinking; and they are

more inflammable than petrol. The parting

with their principalities ha^ ^ b^avy dose of
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generosity in it. Our capitalists too are not

wayward, fierce people. They are conscious

of the wrong they have been perpetrating on

the ignorant masses; just as our labour is not

as ferocious as that of the West. In the very

thick of their fury our madding masses show

gentleness that is amazing. There are Marwari

and Gujarati capitalists who in the midst of

their opulence and even business extoriona

live a kindly life. Their organized charities

are not mean; their private lives are austere.

Hence rational approach through the heart will

have a better and swifter result than class

struggle, cold war, or open violence.

This soft approach, however, requires

gentle leadership of infinite patience.

The leadership must feel for both the parties.

A way of life cannot be changed by the wave

of a magic wand. The capital must be given

sufficient time to come down to the level of

labour, just as the labour's present standard

of living can afford to rise steadily instead

of too quickly. By a well thought-out gradua-

ted process of levelling, a genuine brotherly

feeling among all sections of people can be

developed. Without dislocating production,

without impairing national solidarity, without

debasing human nature, die highest results can

be achieved through the gentle method of per-

suasion, through an appeal to the divine in

man. If India will not demonstrate the

efficacy of this method which country will ?

And Bhaveji is the man who is eminently

prepared by austerity and purity of character

to undertake this titanic task. To be success-

ful in India, austerity and purity are in greatest

demand. If we analyse the wonderful

success of Mahatmaji's life we shall find an

abundance of the two qualities. His life meant

diese two. His worthy disciple Bhaveji

possesses these to the required degree. All

classes of people love him, revere him. So

success is sure to attend to him.

Jai Prakash Narain's dedication of life to

Bhaveji's Bhudan movement just when the

latter is contemplating socialization of big

industries is a divine favour of great importance.

For '•organizing villages on a ‘socialistic

pattern of society' is a comparatively easy

matter, as the organizers are to deal with simple

folks and simple problems. But the socializa-

tion of industries is a highly complicated affair

where one will have to deal with clever

sophisticated people of widely different

standards of living and culture. And the

matter being of Western importation, a know-
ledge of Western and Indian ways and outlook

of life and working is very necessary to guard

against Indian inefficiency and laziness and

Western dehumanizing effects of industrial life.

Sri Jai Prakash supplies this requirement finely,

superbly. Left to himself, either would not

have been so successful as their combination,

divindy effected just in the nick of time. Who
could have thought one year earlier that Jai

will join Bhaveji or Bhaveji will 'meddle' in

industries in the contemplated way ?

Surely a power higher than man's is shap-

ing the destiny of India to make a gift of her

. to the world.

PANIKKAR IN THE VISWABHARATI

Dr. Panikkar has, by his Viswabharati

speech, brought a hornests' nest about his

ears. Dr. Panikkar is a bold man, he does

not mince matters. He has displayed his

courage of conviction by adding the famous

note of dissent on the division of the Uttar

Pradesh. Those who are in the know of

things must have admired this boldness of his;

few would have dared to put the proposal in

black and white.

When such a man gives his considered

opinion on the cultural tradition of the country

it is not to be lightly waived off. He is not

a mean scholar. His knowledge of India's

history and that of the world is not superficial.

So when one is out to criticize an opinion of

such a person it is but ordinary courtesy that

one should properly understand what he has

said and what he has meant.

The Hindu of Madras, again, is a sober

paper. It is not known to indulge in platitudes

or cheap criticism. It has taken exception to
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the Viswabharati speech of the Doctor. It

writes editorially on 27 December’ 55;

Mr. Panikkar makes no direct mention of reli-

gion but it is clear that in his view it is the

villain of the piece. He roundly denounced the

ashram mentality and what he called the worship

of poverty. It is, of course, a caricature to sug-

gest that Hindu India preached ascetic self-denial

as universal medicine or that it turned away in

pathological distaste from the arts and the crafts

that made for a healthy, happy and abundant life.

The ashramas were always for the few, the boule-

vards, the marts and the pleasances for the many.*

No paper can afford to quote speeches of

the notables in extenso. So to base one's

opinion on parts of a speech is always risky.

We read the Sardar's speech in the Hindustan

Times of New Delhi. After reading the JJindu

criticism wc refreshed our memory by going

through the Times columns over again, but

could not find direct materials to opine that

the Doctor denounced religion or morality. He
did of course criticize, rather with the vehe-

mence characteristic of an active politician,

that he surely is, the glorification of poverty

and the ashrama life of renunciation, which

evoked a pleasant smile in us. But we had

no difficulty in understanding the real point

Panikkar was driving at; nor has the Hindu

editor failed to understand this. In a wonder-

ful economy of words, sharp and pointed, he

has beautifully brought out in the above quoted

passage what to us Panikkar really meant to

convey.

Reading Panikkar's Speech wc were re-

minded of Swami Vivekananda's righteous

indignation that prompted him to cry out

almost in agony that the Rsis had no business

to thrust the ideal of renunciation on the whole

nation. The Swami surely understood the

value of renunciation and the greatness of the

R^s. This ideal was his very life and he ad-

vised India never to forget the ideal, warning

that if she did she would be wiped off the map

of the world. Still he did denounce the glorifica-

tion of poverty. He wanted his beloved nation

to enjoy a little—^we think, to the full—so that

it may all the more truly understand the real

value of the life of renunciation. For millen-

niums the Indian masses, his living gods and

goddesses, have been suppressed and repressed,

have been denied all opportunities of enjoy-

ment. Their whole personalities were wistfully

craving, were dying, for enjoyment. Unless

that craving is satisfied progress is unthinkable.

Of all the four great modern men who intensely

felt for the regeneration of India—^the Swami,

Sri Aurobindo, Tagore, and the Mahatma—^it

was the first two who went all out to support

and advocate full industrialization of the

country to bring plenty and pleasure to the

masses. Tagore too was for enjoyment, but

he was against titanic mills and factories for

their dehumanizing effects. The Mahatma's

ideal was the Vedic idyllic life. But all of

them understood and advocated renunciation in

its proper place.

Panikkar, it appeared to us, denounced the

glorification of poverty because he was

prompted by the same feeling for the nation.

It is to bring into bold relief the life of intense

activity and enjoyment for a nation fasting

too long that he spoke against the iapovana

ideal. Maybe he has overdrawn the picture.

The emphasis is the emphasis of a Sardar, a

commander in the field of action. He never

meant it. At least we could not find it even

in our second reading of the speech. The

emphasis is justified. And we do not find any

real difference between the ideals of the Editor

of the Hindu and of the Sardar. And when
one side is over emphasized the other side

needs equal stress, lest zeal be misplaced and

misunderstood.

This is how the Mother of the Universe

plays.
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THE EDUCATIONAL PHILOSOPHY OF
MAHATMA GANDHI. By Sri M. S. Patel.

Foreworded by Hansa Mehta. Published by

Navajivan Publishing House, Ahmedabad. Pp. 288.

Price Rs. y8~o.

Though short, this is a most comprehensive

text on the Educational princix^les of Mahatma
Gandhi, which have now, as a first step, inaugu-

rated Basic Schools throughout India. The Educa-

tional Plan of the Mahatma is a synthesis evolved

out of the activity of the Head, Hand, and Heart,

where there is not much of volition on the part of

the child excepting in the will or desire to cultivate

its own natural aptitude in an atmosphere of great

peace in and around itself, Gandhiji sought to

spiritualize Man through crafts. Ahifksd is the

bed-rock of such an activity; and as the Mahatma
stressed it time and again, it unfailingly led one to

self-realization. Understanding the Mahatma rightly

the learned author defines self-activity ‘as the desire

of the child to enter into the life of others and in

the life around him; the desire to helj^, to find

out, to discover, to participate in common activi-

ties, to create, to discover the identity or connec-

tion between itself and the activities of others—the

discovery which constitutes Knowledge.’

The learned writer has considered the Mahatma's
Educational Philosophy in the light of our own
spiritual traditions, and those of the West (especi-

ally that of Rousseau and the Atheneans) and con-

cludes with Hansa Meht.a that its greatness lay in

the fusion of the ‘dominant tendencies of natura-

lism, idealism, and pragmatism, Gandhiji invoked

in the bargain.' In other words, Gandhiji built

his Educational edihee on the four corner-stones of

Dharma, Artha, Kama, and Mohsa. This certainly

cannot fail to suit the present times and fulfil tht

loftiest aspirations of the human soul'.

This is a book useful and inspiring to all; for,

everyone is a student if he considers that his ulti-

mate aim ‘is the realization of God, and all his

activities, social, political, religious, have to be

guided by the ultimate aim of the vision of God’

and ‘the only way to find God is to see Him in

His creation and be one with it.’

The book is quite timely, especially to the

half-baked educators of today, for it can open
their eyes to our own heritage in the field of edu-

cation and enable them to plan out a comprehen-

sive scheme to suit our genius.

P. Sama Rao
THE JUDGMENT OF HISTORY. By Marir

CotUNS SWABEY. Philosophical Library, 75 East

4.0th Street, New York 16, N.Y., U.S.A. 1954^

Pp. 257, Price $ 3-7S'

Europe was literally flooded with a series of

works on the philosophy of History from the time

of the Encyclopaedists in France. Common sense

theories went hand in hand with the most philoso-

phical and most scientific accounts. The philoso-

phical theories have given rise to dictatorial and

democratic states as well. Fascism. Nazism, and

Communism emerged besides capitalism and repub-

licanism. Some philosophers of History went to

the extent of making their systems scientific; and

to this end they incorporated a good number of

scientific concepts into their accounts. As in all

other similar cases these scientific concepts con-

tinued^ to provide the basis even when they were

exploded by other scientific theories. Still today

mankind is divided into a variety of camps by
virtue of the varied political philosophies. It is into

this welter that Prof. Marie Collins Swabey of the

New York University drives her critical outlook.

She is mainly concerned with the philosophical

presuppositions of history.

In this volume Prof. Swabey examines the

presuppositions of common sense history, scientific

histoIy^ and x^hilosophic lustory. We pass judge-

ment on the past. We review the activities and
motives of men and peoples. Here we presume

that there is an objective frame of reference. It is

the very possibility of such an objective history

which is denied by humanism and naturalism. On
the other hand certain absolutistic systems of

thought interpret the actual in the light of the

ideal. But according to Prof. Swabey the 'is'

should not be equated with the 'ought to be'; and
this is never done by a truly philosophical history.

Historical institutions might be relative to the age

in which they function and flourish. But they

always involve a transcendental claim to objecti-

vity.

The relation of man to his world is an essential

element in history; and in order to And out the

nature of this relation the historian must claim

knowledge of such issues. In the absence of any
such knowledge, we shall have a chronicle of events

that are jumbled up. And it is 'with the emer-

gence of clear logical connections and valuational

judgements that history comes of age.' Common
sense history does not care much for veracity,

since its primary concern is to present the past

as living, since it oilers only statements of an
ontological character, not of a methodological
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nature. Scientific history, on the other, interprets

human happenings in the light of the models

borrowed from the impersonal, non-human world.

That is, the living is treated almost as the not

living, the conscious and purposive as the uncon-

scious. A mere importation of the evolutionary

terminology cannot explain the role of free and

self-conscious individuals. Moreover, historical

evidence involves imagery, insight, and the con-

ception of a reality that is not present. This neces-

sarily compels the historian to revert to his per-

sonal consciousness in his evaluation. ‘If a man
cannot trust his own insights, his own intelligence

as authority, both freedom and knowledge are

dislocated at their source.' This dislocation strikes

at the very root of our codes, constitutions, his-

tories, and scientific systems. A critical examina-

tion of the views advocated by Gibbon, Kant,

Hegel, Buckle, Marx, Spengler, Toynbee, Parkmann,
and Adams leads Prof. Swabey to emphasize the

value transcendent to existence. It is by pursuing

transcendent goals that man is able to exist. In

other words, it is some standard of reference that

enables us to organize our thought and knowledge

about the world. This standard consists of a set

of values which have an objective validity. It is

the absolutism and objectivity of values that must
determine our judgement of history. A history

based on such values will accept consistency and
universality as criteria. In other words, ‘the non-

historicai underlies and supports the historical

pattern, since it is finally upon the order of evidence

that the historian's acceptance of the causal suc-

cession and temporal sequence rests,’

P. S. Sastri

THE WHITE UMBRELLA. Indian Political

Thought From Manu To Gandhi. By D.

Mackenzie Brown. University of California Press,

Berkeley and Los Angeles, 1953. Pp. xiv -f- 2,20^.

price $ J.75.

From the earliest times the Indian mind was

deeply interested in political and social problems

and theories. The various Dharma and Grihya

Sfitras along with the Mahabharata constitute our

earliest documents on the subject. This theoretical

speculation found succinct expression in the

smrtis of Manu, Gautama, and Yajilavalkya.

Later it was given a fuller and wider application

in the works of Kautilya, Kfimandaki, and Sukra.

In our own times great contributions were made
by Tilak, Vivekananda, Gandlii, and Nehru, besides

many other distinguished personalities. So far a

historical study of this great subject has not been

properly undertaken. We have the works of

Jayaswal, Sivaswami Ayyar, Ramaswami Ayy^r,

and others. But these provide valuable material

for an exhaustive critical study of the subject. In

such circumstances it is happy to find Prof, D. M.
Brown issuing this small work which gives us also

a small collection of important passages on this

subject. It carries a valuable foreword from Dr.

C. P. Ramaswami Ayyar.

For centuries ‘the white umbrell^* was taken to

be the outward symbol of sovereignty over the

whole subcontinent of India ; it was the symbol of

national unity and solidarity. This symbol, says

Prof. Brown, provides the key to the basic concepts

of Indian political thought. Though the political

theory in this country had always its basis in the

spiritual and human values, still the speculative

mind always considered the political unit in secular

terms. Even during the times of apparent auto-

cracy, the rulers in India, as Prof. Brown shows
here, vere conscious of the fact that power is

ultimately vested in the people. The kings con-

sidered themselvs to be the trustees since they

always believed in the continuity of existence and
the stability of the supreme law, which constituted

the basic foundations of sacred and secular thought
in this country.

Prof. Brown surve^^ the entire field of Indian

political thought in a very sympathetic manner. He
offers a concise and readable study of the political

doctrines. Each chapter is followed by important

passages and by an exhaustive bibliography. All

the chapters are permeated by a clear insight into

the foundations of Indian political theory. Prof.

Brown has correctly put his finger on the ethico-

spiritual basis of Indian thought when he observed,

‘The personal integrity of tlie ruler and the moral

sense of the citizenry are the keys to sound govern-

ment and prosperous society offered by Manu and
Gandhi alike.’ These essentials were zealously

pursued by the people ; for, the core of Indian tra-

dition lies in the principle that the problem of

government is an extension of the ethical problem
of the individual. The solution of this problem lies

in Dharma.

P. S. Sastri.

ASTROLOGY AND AIXHEMY. Two Fossil
Sciences. By Mark Graubard. Published by
Philosophical Library, 15 East 4olh Street, New
York z6, N. Y., U, S. A. Pp, 59^. Price $ 5.00.

Mr. Mark Graubard has brought forth an inter-

esting and stimulating volume on the parts played

by astrology and alchemy in growth of the scientific

spirit. As the sub-title of the book clearly shows,

these two branches of human activity are inter-

preted as fossils. It is as a student of human cul-

ture that the author approaches these two old

sciences ; and he admits that every institution is

’an experiment set up by nature to bring new data,

nuamces, and relationships*. Even if they are
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treated as outmoded and unscientific by later ages,

still such fossils teach us a good deal about *the

nature of mutations, the meanings of survival, of

fitness
j

adaptation, as well as the nature of the

environment at a given time'. Thus the Ptolemaic

theory would De a fossil for the post-Copernican

astronomer. As times change along with appro-

aches, interpretations, assumptions, ideas, and

values, the old theories stand rejected. But once

upon a time they were regarded as scientific.

They cease to be so at a later time. Consequently

astrology and alchemy cannot now be regarded as

sciences. This in essence is the author's main con-

tention.

Surveying the history of astrology in Europe, we
are told that the Church, which was often accused

of defending superstition, fought astrology because

the latter stood committed to determinism, which

was a negaticn of the belief in God and free-will.

But the author has taken pains to give an illumina-

ting account of Ptolemy’s view of astrology', accord-

ing to which there is divine destiny along with

mutable fate (p. 53). With some foresight, says

Ptolemy, one can modify the events likely to

happen in the future. This view of man’s power to

shape his own destiny has been aflirmcd by many
other astrologers referred to in this book. More-

over, some of the Churchmen were practising and

speculating astrologers. And yet we are told that

the Church fought this superstition.

It is with the rise of modern astronomy that

astrology was said to be on the decline. Yet
Kepler, who was surely a great astronomer, was a

strong defender of astrology. Kepler held that

a.strology cannot foresee the accidental, but can

discover tlie logical consequent by scientific means
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(p. 185). The author admits the truth that the

great writers on astrology were imbued with the

zeal of a scientist, and that th«y were investigat-

ing into truth. And astrology, he declares, has

gone into disfavour because of tlie astronomical

advances. This conclusion is open to serious doubt.

Has astrology really gone into disfavour? If the

great minds like Ptolemy and Kepler did not come
forward in later times to treat this subject afresh,

to reformulate it in changed times, it does not mean
that astrology has become a fossil. It becomes a
fossil if there is none to investigate it scientifically.

At least astrology can be examined afresh on purely

inductive lines. Till this is done, we cannot pro-

nounce any judgement on its supposed demise.

The taboo attached to it in academic circles pre-

vents a healthy inv^estigaticn. By crying it out
even when Carl Jung took its aid in his psychiatric

examinations we remove all possibility of a scienti-

fic examination.

Alchemy, on the other hand, has been a more
unfortunate subject. The chase for a liquid or an
ash or a stone that would transform all the base

metal into gold, was what is known as alchemy.

It has had a completely scientific and materialistic

career (p. 238). To this simple faith was joined

a belief that this elixir will resurrect the dead and
cure the sick. In spite of all this mysticism, alche-

my provides the first phase of chemistry and also

an interesting phase of the medical science. Here
too the author exhibits his erudition in delineating

the painful conflicts, tlie vicissitudes, and the

triumphs of the scientific spirit.

The book is enriched by a glossary and an index.

P. S. Sastri

NEWS AND REPORTS
SWEDISH VCX:ATI0NAL GUIDANCE EXPERT

TO ASSIST INDIAN GOVERNMENT
Mr. Curt Strbm, assistant to the head of the

Central Vocational Guidance Bureau for Sweden,

at the Royal Labour Board, Stockholm, has been

given a year's leave of absence to assist the Indian

Government in their First Five Year Educational

Plan. He left for Delhi early September, 1955 under

Unesco's share in the United Nations programme

of technical assistance for economic development,

and on September 12 took up his new duties as

assistant and adviser to Dr. Rama Rao, Director

of the recently instituted Indian Central Bureau of

Edutational and Vocational Guidance. One of

the Bureau's aims is to set up regional vocational

guidance centres and career information centres

^rou^out India and to organize courses for career

masters and counsellors* In this Mr, Strdm has

had considerable experience as he had been respon-

sible for inspecting and supervising the work of

Sweden's 52 regional centres for the last ten years,

and has also directed a number of training courses.

RAMAKRISHNA MISSION SEVASHRAMA
RANGOON

Report for 1953-54.

The year 1954 was in many ways eventful to

the Hospital and the Managing Committee of the

Ramkrishna Mission Sevashrama have great

pleasure in placing before tlie public the following

report of its activities for the year.

The total number of beds in the indoor hospi-

t£d increased from 135 in 1953 to 140, 44 for

women and 9b for men. To the already existing

surgical and medical wards and those for the

treatment of eye and venereal diseases, a separate

ward for the treatment of Cancer patients was
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added in 1954, A. total number of 3,980 patients

got Indoor treatment. The Sevashrama has a busy

Outdoor DepartAnt with six sections, which

treated 2,30,222 cases. In all 4,905 persons re-

ceived treatment in the Physiotherapy section,

which is equipped with two Diathermy machines,

two Ultra-violet lamps, one infra-red lamp and

fecilities for current treatment also. The number

of persons who got Radium treatment was 196.

The Hospital possesses one of the finest X-ray

machines in Rangoon. A total number of 1,309

cases were examined in this department during the

year. The Hospital also has a small clinical labo-

ratory where routine tests for the patients are con-

ducted. 7,261 specimens were tested here during

the year.

A new addition to the Hospital was its

Nurses* Quarters, opened by Sri Jawaharlal Nehru,

Prime Minister of India, in 'October, 1954. .During

the year 1954 there were on the staff t8 Nurses,

2 staff Nurses and 19 Male Workers with another

Staff Nurse as Sister-in-charge. The Medical staff

consists of some honorary Medical Officers in addi-

tion to several paid Resident Medical Officers.

The Sevashrama received grants from both the

Governments of Burma and India, but they do not

cover even one-third of its total expenses. The
pressure is actually felt in the Outdoor Depart-

ment, which requires immediate expansion and re-

modelling on the modem lines. For this purpose

the Government of India were kind enough to

grant us a princely sum of K 1,50,000-00. Be-

sides this, the Hospital is still in urgent need of

the following:

I. 120 Hospital bedsteads for K 30,000

2. Staff quarters K 50,000

3* Boundary wall K 1,00,000

4* Equipment K 50,000

5. Radium 100 mg. K 20,000

6. Building repair K 40,000

7* One disinfector K 25,000

We appeal to the public to contribute generously

to the above funds. Those who are desirous of

perpetuating the memory of their near and dear

ones can do so by assisting any of the above pro-

jects partly or in full. The Government of Burma
have kindly exempted all donations of K 250-00

and' above to this Hospital from payment of In-

come Tax. Contributions large or small, in kind

or cash, will be thankfully received and gratefully

acknowledged by the Secretary, Raraakrishna

Mission Sevashrama, Rangoon.

SRI RAMAKRISHNA MISSION SEVASHRAMA.

KALLAI
Report for the years 1952-54,

The Raraakrishna Mission Sevashrama, situated

§t a (listance of zj miles ftom Koshiko^^ Railway

Station, was started in 1931. Broadly its activities*

can be divided into three heads: educational, medi-

cal and cultural.

High School

:

The former Higher Elementary

School was converted into a High School in 1953
June. The strength of the schoor as it stands at

the end of 1954 total 285—boys 199 and girls 86.

There were 16 teachers on the staff. A good deal

of importance was given to sports and games and
to extra-curricular activities such as organizing lite-

rary and debating associations.

Three big halls were built for the High school

and 2j acres of land purchased for play-ground.

Still the space is scanty to accommodate the seven
classes, teachers' room and other special classes.

Primary School

:

This was taken up in 1952.

The strength during the three years under review

was: 122, 147, and 192 respectively.

Students' Home : Started in 1944 giving

shelter to a few orphans who were the victims of

cholera epidemic, the Home has gro\^ into one of

the important residential homes in Malabar. During
the year 1954 there were 46 boys of whom 10 were
paying boarders.

Medical

:

An allopathic dispensary is being run
under two qualified doctors for the purpose of giving

medical aid to the poor and the needy. Our Chari-

table Dispensary fulfils the immediate needs of the
people of six viUages. The average daily attendance
was 150.

Daily puja, Bhajan, and discourses for school
children on Sundays, celebrations of the festivals

such as Navaratri etc., and the observance of birth-

days of Sri Raraakrishna, Swami Vivekananda, and
Sri Sarada Devi, propagation of Hindu culture in

general form our cultural activities.

On the 7th February 1954 Sri Sri Prakash, Gov-
ernor of Miidras, visited our institution an<L.d^|[j^d
open Sri Sarada Devi Centenary Memorial Hail! The
building work of the kitchen and dining hall was
completed and put to use on the 6th March 1955.
During the period under review about Rs. 35,000/-
was spent towards land and building alone.

Our Urgent Needs are:
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"Arise! Awake! And stop not till the Goal is reached.”

AMBROSIA

I love you, so I am so strict with you all.

If you do not understand this, you will have

to suffer. I see it palpably. He (Master) Is.

Do you think I am lying ? He is holding us

by the hand. You arc to live the life accord-

ing to his advice; otherwise how will you

understand him?

Did we understand him then as the Lord?

In that case do you think it would have been

possible for us to serve him or to be so near

him? [His majesty would have created a

barrier.] We looked on him as our own

father—we banished all thoughts and anxieties

about ourselves. . . .

Now and then I would go to Calcutta, but

then life appeared dull and empty. And I

would run back to Master at Daksineshwar.
« » *

iShafahga was accepted by Bengal and

QlRsa a^tja divine incarnation. Those who

did it j^spered and those who did not—^just

look a^fthejr degraded condition I Whether

people accept Master or not is immaterial to

me. Those who will, receive his grace.

The key to salvation is in his (Master’s)

hand. Ah! how I wish to have Vivekananda

as my brother in future incarnations. Little

did I understand him then. He did so much
for me and yet I used harsh words to him;

but he did not mind them at all ! What
agony I suffer from when I am reminded of

my behaviour towards him ! You ask if I

love him ? I worship him. Next to Master’s

is his love.

Look here, I was in perfect health and

spirits and cared for nobody. I used to pass

my days nonchalantly by the Ganges and

nights at the Bastunati Press. Brother

Vivekananda passed away and without any

cause my health broke down. I did not dis-

close this secret to anyone. Today I opened

my heart to you. So I say there is no chance

of my recovery.

X
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There is world-wide recognition (of the

Mission) now. Had brother Vivekananda

been alive what rejoicings there would have

been ! One day I asked him why he was found-

ing these monasteries etc. He replied, Tt is not

for you or me, but for these young lads. If

they can't do anjdhing more than merely

leading a pure life it will be of great benefit to

them. Through His grace they will never ex-

perience want, there will always be proper

supply of the necessaries of life.' Now I

realize, how prophetic those words were.

Returning from America he enquired

where I used to get my food from. 'You used

to remain absorbed in thoughts,' said he. I

told him that Upen Mukerji of the Basumati

used to look after me. Swamiji blessed Upen.

Once they decided at the Bclur Math that

at 4 a.m.everyone should sit down to meditate.

They used to ring a bell and wake up all.

One day I took my kit consisting of one piece

of cloth and a towel and I was leaving the

Math. Swamiji noticed it and asked me what

I was about. I told him plainly, 'You have

returned from Europe and America and would

introduce many new rules and regulations, it

would be hard for me to abide by all these.

My mind is not so trained as to settle down in

meditation when you ring the bell. If your

mind is so trained, well and good. Through

the Master's grace I will not starve for want

of food in Calcutta.' Swamiji understood me
and said, 'Well, you need not go. These re-

gulations are not meant for you (i.e. Sri Rama-
krishna's children). These young men—^they

are new-comers. They need guidance so as

to be firm in this new life/ I said, 'Oh, I

see.'

We do not understand what kind of medi-

tation is that. Just after meditation some are

found abusing others, some beating people!

Once Swamiji said to a child of the Master,

'It would have been better if you had not

meditated.' He was much given to anger.

Ah! how deep was his love for his brother-

disciples! If any outsider said anything un-

pleasant to any one of us he would come down

upon him. Nobody was permitted to say

anything to us.

« * «

Once Swamiji asked Sasi Maharaj if he

loved him dearly. Sasi said, 'Oh yes, most

dearly.' 'Will you do whatever T would ask

you to? If so, go then to that famous shop

on that busiest crossing of Chitpur, the

Balakhana and buy bread for me from it,

[The shop was run by a Mussalman.] But

mind you it is to be purchased at 5 p.m., when

the offices close and the streets arc heavily

crowded.' Sasi Mhaharaj comes of an extreme-

ly orthodox Brahmana family. Without a

demur, Sasi Maharaj, himself so orthodox,

did exactly what he was asked to do!

I# * m

We were at the Math at Alambazar. Sasi

Maharaj took charge of the Master's worship

and was doing it most devotedly; it became

his very life. All on a sudden Swamiji said,

'Sasi, you will have to go to Madras.' Sasi

started without a word of excuse or remons-

trance. Sasi, a Sadhu, did not wait even to

see Banaras but once. So deep was his affec-

tion for the guru-bhm (brother-disciple). It

was simply unfathomable.

m * *

When Master saw anybody angry he used

to say, 'Don't touch him now, he is possessed

by a pariah.' Anger is so mean and untouch-

able! Under its spell man becomes untouch-

able.



THE STUDENT PROBLEM OF INDIA

B,y the Editor

There are two very urgent problems in

India which are assuming menacing magnitude

day by day. They are the problems of the

labour and students. As the student problem

has far-reaching consequences and is deep-

rooted we propose to deal with it in this issue.

By students we mean all classes of them

from the primary to the post-graduate and

research stages, including both general and

technical kinds. And there are innumerable

problems in each stage and each kind. Psycho-

logy and pedagogy are dealing with most of

them. Our Indian teachers are not ignorant of

their conclusions and methods. Many of them

try to follow them faithfully with due adapta-

tions to our special circumstances and tradi-

tions. The results, however, are not up to the

mark even under those whom we call very

good teachers. The methods of teaching are

not bad; even when they are they can be recti-

fied easily by proper guidance and supervision

of the supervising staff. Method is not the

problem. Neither arc the subjects being taught

to blame. Students learn the informations im-

parted all right. There are many things to be

desired no doubt. But the improvements can

be effected without much difficulty.

There is, howT'ver, one defect which seems

incorrigible under the present circumstances.

The growth of students' personality is nobody's
j

concern. In this age of machines human

beings are also looked upon as machines meant

to serve some purpose or puiposcs of others,

individual or corporate. Parents send children

to schools, not to develop the latters' personality

but to make tliem good earners of wealth in

future. What produces wealth being infor-

mations about a particular group of laws and

events or of some subjects, which mean the

same thing, students are taught them; and the

intelligent ones learn them and become efficient

and in future fairly well-to-do. Wealth brings

fame, position, power, and pleasure—all a

man and his dependants need. Teachers are

engaged in schools and colleges for this im-

parting of informations. They know they

draw their salaries for this. They do it. And
there their duty ends. Society demands this

much from parents and teachers and when

they meet this demand there is prefect satis-

faction everywhere—in students, parents, and

teachers, and in society and state.

We cry, and Nehru cries, hoarse against

the indiscipline of the students. Strikes in

schools, colleges, and universities have be-

come chronic. Even the teachers indulge in

them. And why should they not, wdien,

everywhere around, they observe strikes to

• be the order of the day? When student strikes

transcend a certain limit and obstruct the even

tenor of other bigger groups of men notice is

taken of them, angry speeches are made against

and in supix;rt of them and compromises are

ultimately arrived at—not to improve anyone

or change the general trend of society but to

remove the snag so that the wffieel of society

may move on smoothly, as it was doing.

Very often we hear people talk of 'discipline',

rather deplore of * indiscipline'. What they

are really sorry for is not the lack of discipline

but the loss of efficiency in earning money or

the obstruction therein. If by leaving univer-

sities on a wrong issue students join the

grdmodaya movement or engage themselves in

raising an embankment, a temporary’ work of

some montlis, they will be lauded up by the

state and the Congress as w’cll as the general

public; or if they can earn enough money by

trade and industry parents and relatives will

be all praise for them. This shows that the

censure is not because of indiscipline but be-

cause of creating a hitch in the smooth working

of society, which wants money and pleasure.

And money and pleasure can be had, at least
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for a considerable length of time without dis-

cipline, provided efficiency is not impaired.
Discipline is moral, efficiency is a-moral. Dis-l
cipline may not give you money and pleasure;

efficiency rarely fails to provide both. As
society is based on the lust for these two it

runs after and lauds efficiency.

Efficiency is generally equated with skill

in performing one’s job well. It is in reality

one of its factors, a prominent one though.
Skill can be learned, acquired with a little care
and attention. But the other factor, which
generally remains hidden under the noise and
pressure of skill, is not a quality to be acquired
so easily. And not being spectacular in

nature and its effects and at the same time
being difficult to acquire, it does not attract

learners, who generally by-pass it, get the
skill and are regarded efficient. It is tenacity.

Where it is not an inborn quality it requires a
high degree of strict but loving observance
and guidance on the part of parents and
teachers alike to infuse it to a person. It is.

not acquired quickly. A sustained effort,

spread over a number of years, of the person
himself and his guardians and teachers can
alone lead him to success. It is a bitter chew,
to be taken as such. It may be coaled with
sugar. But the coating must be thin, lest the
boy be attracted to sweetness and leave it

when it starts tasting bitter. Tenacity is

bitter both in learning and in teaching. It

demands quite an amount of physical and
mental concentration, which most people lack.

The efficiency that is endowed with this

quality is not very different from discipline

based on morality. Comprised of skill and
tenacity, it is a reliable aid to national pros-

perity and individual growth. Such an effi-

cient man creates an atmosphere of happiness
wherever he goes. He attracts persons to him-
self and helps running organizations almost
automatically. Power comes to him unasked.
Attracted by his personal qualities, his col-

leagues and subordinates gladly render him
all the help he needs and do something more.
And convinced of his integrity, his superiors

create wider field for his efficiency, which gives
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him more power than the particular post

wields. The work progresses without the ap-

prehension of sudden check at his resignation or

dismissal. This creation of an atmosphere of

trust and happiness eliminates worries and inte-

grates his personality, makes it wider and
deeper. He becomes an asset to humanity as

to his family and immediate surroundings.

But what an amount of care and attention,

love and perseverance on the part of guardians

and teachers is necessary to produce such an
asset! Who is prepared to pay the cost?

Who does it? Humanity progresses, not be-

cause, but in spite, of it. The undying divi-

nity in man, which knows no suppression or

repression, impels him on— he is goaded to

progress. Otherwise human creations, from

conception to requiem, are all against progress.

We are born unwanted and we die unsought.

The divine in us is crying for human coope-

ration.

II

If students are tr) be disciplined people must
be found to take care of them. Who are doing

it?

Parents do not. The Westernized parents

regard it as drudgery. Returning late at

night from clubs and engagements they rise

very late, according to the Indian standard.

The next few morning hours before going to

the office they are too busy with personal

matters and with meeting friends and clients.

Then both parents and children are off to

offices and schools. When children return from
schools parents are either still in offices or have
just returned, too tired and exhausted with
their office works, and cannot take care of

their children. Next both parties are out
again, children returning earlier for their

studies, parents busy with many things outside

home. Where educated mothers (these mothers
are generally literate) do not go to offices they
have their works for many associations as well

as their private literary activities; for. Western
education teaches two things invariably, viz.,

personal independence and an inordinate pas-

sion for fame of some kind, for which these
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mothers must work. And they work hard,

according to their standards. So in such Cases

also mothers are not available to children.

Coming to the next lower group of parents

we find male inembers almost in the same pre-

dicament as above. Mothers have no club life,

at least not daily. But some are ambitious

and have their own work and even though

they can spare a little time for their children

they do not do. Some are busy with their

household duties and especially with the kitchen

duties. They too are tired; but lacking in the

baneful influence of the western education, they

are available slightly to the children, for no-

thing more than tliat heavenly maternal smile

and serving of dishes to the biosterous, maybe,

peevish kids and worried youths, a little care

and service that acts as a healing balm. Mel-

lowed with love the children run to their play-

grounds. When they return from play mothers

are busy preparing their meals. They can

hardly meet mothers except daring meal times.

But they know and feel, some children very

deeply, how mothers are slaving for them.

This undoubtedly ex('rcises a great influence

over the minds of children as long as they are

not spoiled by others. 'Ihis influence prevents

them from turning beasts but is not suffi-

cient to make I horn human far less divine.

These mothers, even if they gel more leisure,

will not be of greater help to the children, for

themselves lacking in education and broader

outlook on life they cannot guide them pro-

perly. Mothers wIk) are educated and properly

trained and have no more personal ambition

than presenting to society human assets, their

children—it is such mothers who arc really fit

to shoulder this greatest social responsibility,

which is their gravest birthright and the most

pleasant duty. In turning their children

divine they themselves become living images of

the Mother Divine, to whom mankind bows
low in utmost reverence. But where are they

and who will train them to be so?

Teachers are teachers for four or five hours

only per day. And their duties are to teach

the students a number of informations on diff-

erent subjects Avith a view to enabling them to
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come out successful in examinations. They

arc paid for this. If they transcend the limit

they come to grief. Both students and guar-

dians would regard that as an unnece.ssary in-

terference into their private affairs. For, in

many instances of untoward behaviour of

students guardians, relatives, and neighbours

are involved. So if teachers prefer not to be

unwise they are not to blame. Many teachers

themselves lead such private lives that they

dare not speak to students about moral matters.

And true discipline can never come except on

the wake of morality.

The West know of a sort of discipline,

which, for want of a better name, we call here

'military', for it is exactly like the one that

prevails in camps and barracks. It stands for

perfect obedience and orderliness, and skill so

far as it goes. This is induced by exploiting the

herd instinct to its utmost. It has its utility

and reward. Our country, no doubt, needs it;

and our welfare state is trying to bring it to

all. But this discipline falls short of our

national purpose. It does not integrate perso-

nality by developing and rousing all capacities

and capabilities, but by shearing it of all

virtues other than those needed for a definite

set of purpose. It supresses some tendencies,

connives at some others, and encourages some

animal tendencies that servo some immediate

ends. It keeps man on the animal level,

though well organized and regimented. Its

products, the dwarfed humanity well-ordered,

are fatal to the coming world, where, behind

the scene, divinity is rearing its head.

Our welfare state is showing some sort of

determination to impart this sort of discipline

to the youths of the country through a number

of military and quasi-militaiy organizations.

And under the aegis of the Congress some

social organizations are coming up. They will

do immense good to the rising generations.

But they take care of the youths and children

for a very short period of their lives and even

then the latters' whole personalities are not the

concern of anybody. Every organization has

a set purpose, otherwise it would not be an

organization at all. But the discipline that
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raises the brute to the human and the human
to the divine cannot be imparted piecemeal.

It must take charge of the whole personality

and for all the time for, say, twenty years at

a stretch. Then only a beautiful flowering of

personalities is possible. No state, except of

the Communist countries, is in a position, or

is willing, to do it.

Now if parents, teachers, tlie state, and the

premier political party do not and cannot take

charge of the youths’ training, it is but natural

that the latter will drift and fall an easy prey

to the temptations of other undesirable organi-

zations that are under unthinking leadership or

under those who deliberately preach immoral

principles and encourage heinous activities.

Our language perhaps is strong. But one can-

not help it when one sees beautiful flowers

being blasted by millions every year. Our
sorrows would not have been so great had this

taking to wrong ways been a temporary matter.

It is not. Once the youths indulge in these

activities, a mental and physical morbidity

develops, which blights their whole life. Turn-

ing back becomes impossible. We look upon
this straying away of the students in this light.

This fast developing depraved mentality of the

future leaders of the country is the greatest

crisis of the nation, which, as it appears, is the

concern of nobody but of the mischief-makers.

I'he task of staying the rot is tremendous. It

appears next to impossible when we consider

that under the modern conditions of our society

youths cannot be spared exclusively for twenty

years and that there are no organizations which

are fit and willing, and inspire general confi-

dence of the public to take up this too danger-

ous but too urgent work. What then?

Ill

Students are the concern of the whole

nation, and as such of parents, teachers, society,

and state; and in India of the Congress, for it

is, as it strives today and aspires in the future

to be, not merely a political party but a true

'Servants of India Society’, whose members

are the country’s dedicated workers. But one

who is everybody's responsibility is soon found

to be nobody’s. It is true that the whole

nation is interested in the proper training of

students. Interests of groups, however, differ

and sometimes clash. Interests of guardians

and larger society are not always identical.

Governments, as they are today, arc run by

parties that are exclusive. Some of them, when
in power, can go so far as to employ teachers

and headmasters to do propaganda work for

them during and before polling. We have

actually seen the teaching staff of the secondary

college of a hill town engaged in such activities.

This is, however, an extreme case, as excep-

tional as it is deplorable. The Congress of

Nehru’s ideal would have been a fit body for

this purpose. But that Congress does not exist,

nor will it ever come into existence as long as

it does not give up its parliamentarian acti-

vities. Parliamentarian activities mean position

of power, and power ill fits a sen^ants’ body.

Bhave’s group, which has dehnilely turned its

back to power of all kinds, may be taken as the

next choice. It, how^ever, lacks drive and some

other qualities; it is peculiarly fitted for the

w^ork it has undertaken. One may well doubt

its capacity to consolidate the work, which, it

is a good omen, the Congress has undertaken

to do.

Under the circumstances country’s choice

naturally falls on the teachers—teachers who
are nobodies now, lacking as they do power

and position as well as drive, organizing capa-

city, and brilliance of intellect. They have

always been, as they are even today, under the

grip of the power that be. The exploitation of

teachers for political purposes is a great sin.

It leads to national suicide. It is worse than

infecting the police and the military with poli-

tical bacilli. If the ruling group can spare

teachers from this humiliation their neutrality

will be assured, their prestige raised. And if

they are better paid and endowed with some

power and authority better intellects will be

attracted to the cadre. To them we can safely

hand over the training of our youths. Without

loss of time we must be up and doing to create

such a band of teachers. This is the welfare

government's no.i duty. But they are yet to
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be created. In the mean time something must

be done with the material in hand.

With a somnolent public, it is the duty of

government or the Congress to move in this

direction. If
^
there is a happy cooperation

between the two it will be very effective. The

high-ups of government and the Congress, as

they move from place to place haranguing and

enlightening the public on political and econo-

mic matters, should call special meetings

of teachers and guardians and explain to them

the sad condition of the students of the coun-

try and invite opinions as to improving the

character of their own wards and infusing

healthy public spirit into them. They should

leave behind them permanent local organiza-

tions of teachers and guardians with necessary

instruction for guidance of students and for

regular dcspatcli of reports to higher offices

forming a special branch of the Inspectorate.

There these detailed reports should be studied

by the Inspectors, tlie local Congress heads,

and the government officials specially selected

for the purpose; and instructions and apprecia-

tions should be regularly issued and steps taken,

rather promptly, to encourage good behaviour

of students b}^ creating wider and healthier

fields of activity as well as to nip in the bud

any undesirable move in any section of students

or others involving students. These guardians,

teachers, etc, must be warned against introduc-

ing any ulterior motive in this most sacred and

delicate duty. If they do they will spoil the

whole movement. Students discover selfishness

too quickly. When it is once discovered, they

lose faith in that person at once, and as long

as he is not removed, in that organization also.

So purity of purpose and method is absolutely

necessary if wc really want to guide our youths.

This system is for school children up to

what is now generally known as the Intennc-

diate Standard, before they join degree colleges.

As the children rise to higher classes they should

be invited to join deliberations, so that by the

time they pass out of that stage they should

have learnt how to guide themselves and at the

same time subject themselves to superior guid-

ance. This arrangement will work well in rural

areas. In towns the students must be given

more voice in their affairs. But they must be

led to feel that it is not a private affair of

theirs; the whole nation is invoved in it. There-

fore whatever they are to do must be done in

cooperation with the nation, i.e. the guardians,

teachers, and the state administered by tlic

people's representatives. And as they are im-

mature in information and judgement due to

lack of experience, which has greater value in

life than scholarship, whenever there will arise

any difference between the opinion of the

students' representatives and that of the supe-

riors they shall be bound to respect and carry

out the latter's decision. This must be express-

ed clearly and emphatically. And any infringe-

ment of this wholesome rule must be promptly

and mercilessly dealt with. No quarters

should be given to the spirit of disobedience in

any stage of youths' growth and in any public

institution. And if any guardian, out of any
private consideration, goes against the decision

he will do it at a great social peril. Guardians

also must know it and cooperate whole-hearted-

ly in this most vital national undertaking. They
too must be bound by honour to obey the

majority decisions in letter and in spirit.

As to the town areas where there are a

number of schools, sometimes too close to one

another, and where students of one part of the

town may read in a school at another part the

above system must undergo some slight changes.

Each town should be divided into a number
of school areas. And the teachers of various

schools in each such area and the guardians

resident therein must form a committee of re-

presentatives and invite students of that loca-

lity to send their representatives school-wdse

and guide the students as in rural areas.

Again, all the teachers' and guardians' repre-

sentatives, together with tliose of students and

the school supervisors of the whole town must

meet monthly, rather fortnightly, to be in-

formed of the workings and difficulties of the

smaller area bodies and to guide them. All

majority decisions will be binding on all with-

out qualifications. Students, teachers, and

guardians may have $eparate bodies of their



i64 PRAB.UDDHA BHARATA April

own to deliberate on and decide other matters.

But so far as the conduct and guidance of

studepts arc concerned the above organization

alone will decide and take proper steps. If

any leader of any party, political, social, or

religious, try to dissuade students against the

decision of this guiding representative body and

thereby inculcate the fell spirit of disobedience

to their minds he should be brought to book by

it. If any leader is to preach anything to

students, he is first to convince the representa-

tive bodies of its efficacy and with their sanc-

tion can address the young hearts; for, it is

easy to rouse up feelings in young minds but

it is very difficult to guide them along useful

lines and to save the boys from the after-effects

of emotions and emotional activities. Irrespon-

sible handling of students, as at present, must

be strictly prohibited, if necessary, by legisla-

tion.

There is one danger yet to be guarded

against. No one can check students from

attending public meetings, nor is it desirable.

There they may, as they actually do, get ideas

which they may be prompted to translate into

action which may have bad repercussions. So

it should be laid down that no idea, personally

evolved or gathered from meetings, private or

public, can be put into action without proper

discussion in and sanction of the representative

bodies. The voice of these representative bodies

must be supreme in all cases, above all persons,

be he the Prime Minister or the Congress Pre-

sident or any international figure.

College and university students, including

the technical and technological ones of the

same age group, will be guided by similar bodies

of Principals and Professors, guardians, and

their own representatives. Only they will have

greater voice and greater freedom, being more

mature in experience and judgement. But the

supremacy of the representative bodies in

matters of decision and guidance remains un-

questioned, and disobedience to its deliberated

conclusions can never be countenanced in any

case, Freedom must express itself in construc-

tive work, in creative activities. The easy way
of pulling down, basking in another's warmth.

and dancing to the tune of sentimentalism

should be ruthlessly banished from the sacred

precincts of Sarasvatl. Strong, fully controlled

manhood being the end of education, emotions

however noble must have the prior sanction of

reason to be converted into an impetus for

universal well-being.

Thus from the primary stage of education

to that of research—general, scientific, and

technological—the entire student community

should be placed under suitable bodies of the

representatives of guardians and teachers,

with which students' representatives are

to be associated in increasing number as

higher and higher grade students are con-

cerned. In the primary stage, representation of

students would be foolish; in the .secondary it

would be consultative, and in the higher state

it would be advisory but never decisive. In

case of difference between students' represen-

tatives and others the latter's opinions would

prevail. Where guardians and teachers would

differ the scale is not to be tipped by the votes

of students but the matter with all possible

details should be referred to higher bodies.

The association of students wdth these bodies

is only to train them for future leadership, for

the maturing of their intellect by partnership

with the elders and not to decide such momen-
tous and far-reaching issues. The higher grade

students will have the freedom to express them-

selves, to represent their wishes and difficulties,

and to suggest means to implement and ob-

v^'atc them. But their training, its methods,

and ideals, are not their burden; they should

be decided by their elders, and the students

have to obey them to carry out their decisions.

This clear statement of the students' position

in the over-all scheme of the nation and of the

attitude expected of them would be of inestim-

able value to the nation. It will check the

foolish frittering away of the students' energy

in useless or harmful pursuits; and thus con-

serving their energy make them more devoted

to studies and to constructive national acti-

vities. Those who would choose to disobey

or rebel, will be promptly and severely dealt

with both by society and state, Disobedience



THE STUDENT PROBLEM OF INDIA 1651956

anywhere and at any stage should be eradica-

ted from the nation. One must learn lo obey

before one is called upon to command. Free-

dom of the undisciplined leads to disaster and

disintegration; and discipline without obedience

to authority and in accordance with one's

sweet will is a myth and a lie. Once this

scheme is accepted and put into action the face

of the country will be changed in a decade,

efficiency will return, and there will be all-

round improvement of the nation.

IV

To get an organization of the type mention-

ed above and to run it efficiently to the best

advantage of students is a very difficult affair

under the present circumstances. Firstly, most

teachers and many guardians really do not

have leisure to devote their time to thinking

out plans, mixing with students, and patiently

guiding them in accordance with those plans.

We have every sympathy for them. But as

there is no other alternative than to be lovingly

intimate with the students to reach their'

springs of action time must be found for it.

Students being on war path austerities on the

part of teachers and parents are the emergency

measures they are bound to take. They have

ne:glected their most important duties too long,

they must atone for this. And we have not the

least hesitation to say that they arc willing to

sacrifice their little leisure for the sake of their

dear ones.

Secondly the attitude of guardians towards

teachers is anything but satisfactory, and their

angles of vision differ. It is difficult to obviate

this obstacle. Teachers are poor but conscien-

tious, have no social status but know how to

do the job they are called upon to. Guardians

(we take into consideration only those who are

likely to join such organizations) are rich and

powerful but proud and tricky; they have the

influence and wherewithal to do something

beneficent to their charge but have neither the

capacity and willingness to do it themselves nor

have the faith and confidence in teachers to

give them a free hand in the matter. The out-

look of teachers is moral, that of guardians

utilitarian. Teachers are cringy, prone to

fawning; those who are not, become hermetic,

for opportunities for self-expression are lacking.

Guardians move about with an air of hauteur

and aloofness and meet teachers patronizingly,

for which the best of the latter avoid them.

Students understand the relation and exploit it.

Pay and position being forbidding, teachers

are less intelligent, which, intellectual guar-

dians, moving in upper grades of society, give,

by their words and deeds, free expression to

before their wards, who lose reverence for their

socially low and intellectually less brilliant

teachers. This is a situation which is difficult

to overcome, unless guardians mend their ways
and teachers are given higher pay and social

status to attract more intellectual people.

Teachers with sterling character are made
to tighten their belt while cinema artistes wallow

in wealth and debased luxury. If a tenth of

the wealth that is wasted thus in immorality

could be diverted to the uplift of the teachers*

cause the face of the country would change in

ten years; our schools, colleges, and universi-

ties, fields, mills, and factories would abound

with blooming youthful faces, full of fire and

energy, turning out work beyond the dreams

of the present-day complaining managers and

principals. Guardians who take their fami-

lies to cinemas twice or more times a wwk
should think of this. They should think also

if they are not encouraging immorality and
inculcating it into the minds of their wards. If

they come to grief a little later, their children

going wTong, they are to blame themselves.

They, many of them, are already feeling it;

and this is a blessing in disguise.

Let them change their w^ays of living and let

them change their attitude towards teachers,

into whose hands they arc bound, willynilly, to

surrender their children, their upbringing and

future. Guardians, however rich, influential,

and intellectual they might be, are to decide

once for all that for the training of their

children they are to depend mainly on teachers;

that sooner they cooperate whole-heartedly

with them in this national cause the better is it

for themselves and their children; and that
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unless they cultivate an attitude of respect for

the teachers the children will not be able to reap

the full advantage of the cooperation. Given

this, the proposed organization will work

smoothly to the well-being of the nation.

Thirdly, the teachers themselves are to be

trained to this new responsibility. To say that

this is a new responsibility is to censure them;

but facts must be stated, and the blame is

equally shared by teachers and guardians. All

present-day teachers are products of the same

irresponsible system of education. They were,

in their student days, nobody's charge. They

had to depend on themselves for whatever

good they stand for today. But the very fact

that they have selected teachership as their pro-

fession, which is neither lucrative nor influen-

tial, shows that they have done it for a cause

or at least they are a quiet type of people,

peace-loving and thoughtful. And for the

modern world these are great qualifications,

when the extroverts and aggressives are taking

humanity almost to extinction. Still it cannot

be gainsaid that, for a teacher, they are the

least qualifications. But being foundational in

character, on them the teachers can build a fine

superstructure of other needed qualities when

the grave responsibility of building the nation is

consciously and respectfully delivered to them.

What is however really difficult for them is to

call forth the spirit of obedience in themselves.

To be effective the teachers must work as a

team under the guidance of their heads and

principals, regulated by the majority decisions

of the organizations. Products of individual

whims, they would find themselves in awkward

situations when they would have to carry out

others' decisions that may not have their con-

sent, or to do a work that does not fit in well

with their old-world ideas. Many teachers

would find themselves unfit for any kind of

team work. Unless they are obedient to their

superiors they cannot expect students to carry

out their words and instructions. It is our

national defect that we cannot obey anybody

but ourselves. But it is a thing that has crept

into us during the two hundred years of British

rule; it is, however, not bred in the bone.

Hence the sense of responsibility to the nation

can change this acquired trait and make

teachers obedient to tlieir principals.

When teachers combine whole-heartedly

under their principals to give effect to the deci-

sions sympathetically arrived at by the repre-

sentatives of teachers and guardians and in col-

laboration with those of comparatively mature

students, we can expect fairly good results

conducive to the well-being of the nation. But

these three groups of representatives must be

well chosen. They must be intelligent and

intellectual, they must weild influence over

their own groups, and they must be moral,

according to the standard of the country. Un-

fortunately these three qualities are rarely seen

combined in one personality. If any represen-

tative lack in any one of them he is so much
weakened by it and is likely to vitiate judge-

ments and execution of work. As the main

purpose of the organizations is to build the

moral character of the students the moral

strength of the representatives should be the

prime concern of the group in selecting them.

It should be borne in mind that the Western

standard of morality, though agreeing in many
respects with ours, differs in one fundamental

aspect. There they have two sets of standards,

private and public, and the private is no con-

cern of the nation, that is absolutely personal.

Here in India it is not so, the private alone is

what matters. Any person having any blemish

in his private character loses respect in his

public career. The age-old moral propriety of

the nation may not decry him publicly (some-

times that is also done in extreme cases) but the

public cherish a sort of hatred for the man, his

words are not relied upon. It is especially the

case with students, who have an uncanny sense

of detecting it. We are reminded of the most

significant event in the Mahatma's life. When
in Africa he was about to start his public

career, his self-searching made him lay the

greatest emphasis on Brahmacarya, which he

did throughout his life. Chastity and poverty

are the foundation on which rests the entire

superstructure of India's culture and civiliza^

tion. Poverty does not mean tbe monk't
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poverty of denial of wealth but a horrible

detestation for what a man has not earned by

honest labour and indifference to hoarding (Md

grdha kasyasvid dhanam), A man or a boy

who is above .J:hese two has all the other quali-

ties or can acquire them easily. Truthfulness,

catholicity, love of humanity, energy, skill in

work—^whatever he wants to possess are his the

moment he wills. Hence in selecting represen-

tatives due emphasis should be placed on the

private character of the persons, if they are to

command respect of students.

We shall not get the ideal condition all at

once. But if we fix the ideal, have the require-

ments bright before our mind’s eye, and work

and endeavour sincerely to improve ourselves

and the budding hopes of our nation we will

succeed by degrees. And if we can carry on the

work in spite, but conscious, of our defects with

a prayerful attitude we shall have the immense

satisfaction of leaving the world better than

what we had the misfortune of growing and

have the drudgery of working in.

V

In schools and colleges students stay for

not more than live hours. On the play-grounds

they are seen, playing and chatting, for about

two hours. The rest of the twenty-four hours

they arc outside, either at home or in hostels.

At home they are individuals under the direct

care and attention of the guardians, whose

sense of responsibility we have noted. The

bulk of students in our country, especially of

the college group, who are the real leaders of

the student community, live in hostels. All

group activities emanate from these hostels.

It is there that plans are hatched, executive

bodies are formed, messages despatched to

different centres. Hostels are the nerve centres

of the student community. Individual students

living in private houses are more dangerous,

no doubt; but when joint actions are to be

taken it is those residing in hostels who are to

be mobilized. If the latter do not join, col-

lective action by students may be started but

would fizzle out. And these hostel students

are, at present, left in charge of superinten-

dents who do not command respect by virtue

of their scholarship, position, or character.

Painfully conscious of the fact, they generally

keep themselves aloof, leaving the students,

to manage their affairs as best as they can.

Sometimes there are Hostel Boards, but the

members very seldom visit the hostels except

at ceremonies or when there is an untoward

incident. So they are useless as guides to

students. Principals and Professors are too

busy with their studies, researches, laboratory

work, or administration. Even in rare cases

when junior Professors are made superinten-

dents they have neither the required experience

nor the needed leisure to look after the students.

And superintendents outside the teaching staff,

as we have said, do not evoke respect from

students. Cut off from the love and affection

of the home, the students, in the most plastic

period of their lives, are left to themselves or

under the care of those who are forced to be

indifferent to them except to collect the dues.

Under the circumstances we cannot expect

results better than what actually prevail. Each

college hostel accommodates a few hundred

students, who are all left dangerously uncared

for. There seems to be no way out. How can

wc blame the students if they go astray?

Guardians, teachers, national leaders—^not

those W'ho fish in troubled waters—understand

the situation and do not really blame the boys.

What they seem to do is but bandying about

harsh words of exasperation in too unbecoming

situations; when they blame the students they

really censure themselves. But blaming and

sorrowing will not help us. How to convert

hostels into loving homes of studies and cha-

racter-building is the problem that is to be

solved immediately. It should be solved with

the materials available. There is no use cry-

ing for the moon, for ideal men to be superin-

tendents.

In every town there are a few persons who
are noted for their character, for their love of

man, for their charity, truthfulness, upright-

ness. They are not always known to fame.

They are to be sought after and found out.

Then there are some professions where only
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men of exceptional merits can shine. Organi-

zers of constructive works, public servants of

Bhaveji's type, eminent scientists, great

scholars, able administrators not involved in

any scandal, retired people like C. R. are to

be grouped into local bodies who will, indivi-

dually or in tw'o or three, meet and talk with

students living in hostels, know their prob-

lems, their hopes and aspirations, guide them,

regale them with stories, hold meetings, dis-

cuss live topics of interest, join tliem in outings

and excursions, take them where labour and

other problems are brewing, bring other people

of note, native and foreign, to them, encourage

them to hold debates with visitors, teach them

how to get news and views from them and

make friends with unknown people—^in fact

prepare the students for the roughs of life well

in advance. Teachers and Professors, it need

not be mentioned, must be included in these

bodies; in fact it is they in association with the

students concerned who are to get these other

people interested in these works. These visits

must be frequent and talks with students in-

formal and intimate. These great men should

fill the place of parents and guardians of the

hostel boys, to give the latter the much-needed

touch of the heart. If eminent men of charac-

ter take up this job gladly and discharge them

dutifully the mischief-making so-called leaders,

red, yellow, or black, will not be able to blast

these beautiful flowers of our country. They
must be saved from involving themselves in

activities which are harmful to their prepara-

tion for life and deterimental to the larger inte-

rests of the country. Great persons of univer-

sities from Chancellors to Professors and Regis-

trars must lake keen personal interest in this

foundational activity which alone will spread

the fame of their universities far and wide.

But formalities must be ruthlessly eschewed.

Even in formal meetings the students must

know that the formalities are there only to teach

them how to conduct such meetings and how
to behave with outsiders. This will ensure the

correct observance of manners which formalities

qua formalities will not evoke.

These flaming or easily inflammable youths

have two tendencies generally so finely balanced

that a slight tip tilts them one way or the other.

They have as irresistible a tendency to learn

and imitate as to rebel and defy, to build and

construct as to pull down and ^destroy. We
are to appeal to tlie former and beware of the

latter. Unselfish love easily makes students

take punishment, selfish duplicity or diplomacy

inflames them to white rage. Anything placed

before them as a lesson to learn, as good and

wholesome, grips them finnly and they devote

themselves heart and soul to it and want to see

it through; and they resent interference in the

middle. Give them a job, leach them how to

do it and teli them beforehand where and how
to stop it, giving reasons; the work, students,

and guides—all are safe. Omit any of these

factors and meddle in the middle, troubles

flare up; nobody knows how ugly an innocent

situation may turn out to be. To handle these

human radio-actives need skill and tact of the

highest order; but if a person has genuine love

for them he has conquered their hearts, and

despite his tactlessness he can get anything

done by them. It is this maternal quality that

quells the turbulence of children and binds

them for life even to ignorant and foolish

mothers, while well-meaning intelligent fathers

fail to draw them to themselves. Where love

and tact combine results are unfailingly good

and abiding.

Thus far the well-wishers of students can

go easily and achieve tolerably good results

that will satisfy them and take the nation to

prosperity. But that is not enough for India.

On her has devolved the pleasant though

arduous duty of bringing peace and spiritual

bliss to tlie parched earth. The training of her

young ones needs a deeper understanding of

human materials, their activities, and springs

of action. Our students must know themselves,

their real nature, why feelings and sentiments

rise in human hearts, why judgements are

sometimes right and sometimes vitiated, what

make them a prey to these least understood

but most potent withins, their whence and

whither. Without this knowledge an Indian's

life has no meaning. We are inheritors of a
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culture that is thorough. Our national quest

is unity, our life is vibrant witli universality.

When that is found within, as our very being,

we have reached the bed-rock on whose secure

foundation wi^ are called upon to build the

beautiful superstructure of the world culture.

Who will infuse this spirit to our willing youths?

Only those who have it in themselves can

impart it to others. Our covenanted God has

bestowed us His grace abundantly, to over-

flowing. If we waste it wantonly He in His

infinite love will forgive us; but will humanity

do it? Where are we to turn for such men?

Nation's myriad eyes are directed towards them.

MYSTICISM AND RAMAKRISHNA

By Dr. Mihir K. Mukherjee

[Continued from the March issue)

Experiencing and sensing the vividity of

contact of God and divine beings, angels and

sacramental things is the expression of religi-

ous prayers in the highest degree. Unless there

is profundity in feeling, religious and supra-

mental, no such experience is possible. This

has repeatedly occurred in the Eastern as well

as the Western mystical experiences. The

wonderful memory images of Mira Bai and

Sri Caitanya in which they witnessed in de-

lightful rapture the traditional love romances

of Lord Krsna and his devotee-beloved Radha

are only too well known. 'God, the Supreme

Ruler of the universe did appear before him

(Ramakrishna) as his Mother, Master, Play-

mate, Child, and Lover, in various forms and

with distinct names. He caressed him, ins-

tructed him, sported with him, and some-

times merged in him.' Sorrows and Passions

of Christ, crucifixion, angelic Madonna, the

Holy Trinity are some of the common desire-

visions in the Catholic mystic-process. Meister

Eckhart in unity with Godhead apprehended

angels; some medieval mystics including St.

Augustine had a clear gaze of Virgin Mary

with baby Jesus. Julian of Norwich had an

intense wish to witness Christ's Passions, her

desire was fulfilled. 'With her eyes still fixed

on the crucifix she suddenly saw red blood

running down from the Crown of Thorns. . . /

The Angela of Foligno used to have commu-
nion with the Holy Spirit in all love and

delight: 'My daughter*, says Lord God,

'who art sweet to Me, My daughter who art

My temple, My beloved daughter, do thou

love Me, for I love thee greatly, and much
more than thou lovest Me.* Some will dis-

miss these visions as hallucinations and

pseudo-mental freaks before they think clearly.

But that there is an inner life of man
w^hich slumbers within in deep trance is diffi-

cult to disbelieve. Mustering of total strength

and power in full candour can certainly re-

awaken long forgotten events residing in psyche.

Mystics penetrate further into the region where

life, mind, and creative process are one. Great

mystics can press others to the high callings by
aiding them to understand the spiritual prin-

ciple.^ Ramakrishna’s playful impressions and

enchanting visions were no deceptions but glori-

fication of a higher life on a pristine plane.

In his spiritual life there was such an

ardour and deep fervour, such a splendid grace

of enormous extensity to become a part of the

cosmic spirit, the revelatory life, which Auro-

bindo calls synthetic experience,® that there

2 Regarding this strange power in Rama-
krishna, RoUand says. ‘Even if he did not speak a

word, he gripped the heart of his visitors and left

them transformed for days.'
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used to hover around him strange phenomena

that baffled all rational explanation. His was

one-pointed absolute and total annihilation of

material self. A beautiful conglomeration it

was of the fair and graceful Radha and her

passionate adoration and of the self-consecra-

tion of Sri Caitanya to his divine love; and

wonderfully enough he resembled lustrous

Radha and beauty-celestial Caitanya. Bhai-

ravi often mistook him for divine Radha, while

he was in the garden. Vaisnava masters were

astonished to mark the wonderful identity be-

tween him and Lord Caitanya. The eternal

longing for spiritual perfection in the supra-

mental form of union presses upon life and life's

business that are linked with one another.

Feeling and intellect, power of love and power

of imderstanding become infused in the whole

personality, which is stretched towards the

strongly felt and known reality. For some-

time at least, it is said that while he was among

ladies it was difficult to distinguish Rama-
krishna. Mathur, his close associate, could not

recognize him in his own house while he was

doing divine service in woman's dress amidst

the household ladies. Even his attendant and

nephew Hriday failed to recognize him once

from close quarters. The amazing intensity

of interest and extensive devotion can easily be

imagined; it was almost a mad frenzy of a

passionately devoted lover.

This mystic attachment of Ramakrishna has

frequently been compared to the Mahabhava

of Sri Caitanya and Sri Radha. There is a

fascinating spell in every form of love and

attachment. In conjugal love the emphasis is

on the physical body hence it is partial, the

quintessence of love eludes this snare. This

tremendous psychic energy, if directed towards

the Divine that transcends desires and motives

associated with the finite self, becomes pure

and magnificent. Transferred from the sensu-

ous to the supersensuous domain in all its

^ Aurobindo terms it 'synthetic* because the

process includes the total strength of life, mind, and
will. Bathed in the spirit of sanctity the entire self

consecrates itself to the Supreme, which is just like

sinking into the unfathomably de^p souldife.

purity and elegance, it retains external beauty

and internal fervour. This method of the Vais-

nava sect to attain Absolute Bliss was also

practised by Ramakrishna. In order to feel

the joyous raptures of longing for divine

Krsna he would dress himself in woman's out-

fit and take a deep plunge in His thought.

Expectation, hope, anticipation of that divine

milk-maid of Vrindavana, Radha, would in-

fluence his mind to a happy exultation; the

life-impulse of a beloved for her lover, the

creative emotion and infatuation were measur-

ed, sensed, and basked in. Felt in all solem-

nity were the pangs of separation. Despon-

dency follows the love between human and

divine; despair is its natural sequence, there

ensues a state of violent mental struggle and

agony. Mental anguish can, however, be over-

come by devotional surrender, the element of

ego being eliminated. Ramakrishna experi-

enced and passed through all these stage of

dejection on actual personal level.

Radhabhava (Radlia's attitude towards

Krsna) is the synthesis of different principles of

approacli to the principle-source of creation

and is cultivated with deep sincerity and abso-

lute disregard to self-comfort. Radha as an

embodiment of perfect beauty is the basis of

all sadhana, the infinite grace makes her its

goal; she is selfless love and complete surren-

der jiersonified, earnest longing after perfect

sweetness, which Sri Kr^ia is. Unless a devotee

feels to be a really attractive maiden-lover,

melody and fragrance, which are the ingredients

of beautiful spiritual emotions, can never be

developed; chant and endearment are lost.

Visions of the mystics are exquisitely fine and

not insipid or gloomy. To Plotinus^ Nature's

^ Plotinus was perhaps the first mystic to bring

in the aesthetic sense; for him profound love and
ecstatic beauty elevate man to the domain of the

spiritual. Those lovers, artists, and musicians, who
can apprehend it have already made the first step

towards the inner vision of One.

Aesthetic aspect has drawn the attention of

many. Suso calls the Eternal Wisdom a sweet and
beautiful wild ilower, St. Augustine $aid, *pb
Beauty so old and so new! Too late have I loved

Thee.* Perhaps nowhere is this aspect more radiant

and vivacious than ih our own Va4];Lava Mysticism.
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beauty is the sensuous manifestation of the

soul; the creative artists and exulted lovers

make their way to the understanding of the

Infinite Reality by grasping its tnie essence.

Ramakrishna's% trend of thought was also the

same when he emphasized on the intense per-

sonal feeling-aspect of love; to be sweet and

vitally effective it should be ardent, intimate,

and touching.

Mystics are also geniuses of rare calibre,

their ideas and imaginings are perpetually re-

inforced from sources recognized as exclusively

distinct from the ordinary and commonplace.

The mystic is a transfigured soul whose imagi-

nation testifies to the distinctness of ideas and

representation and behaviour in day-to-day

life. Sometimes his works or dealings assume

a form which may be called peculiar, if not

queer. Call it whim or idiosyncracy, eccentric

ways of a mystic, as of all great men, have

some characteristic personal peculiarity; but

that only proves with certitude that a mystic

thinks and feels in a way distinctly separate

from the commonalty; his preoccupation in

higher realm leaves little time to learn wwldly

matters.

Sri Ramakrishna did not pay much heed to

petty and trifling affairs associated with daily

life as these could not have any effect on his

sadhana. Small distinctions, say, between

cleanliness and uncloanliness should not perturb

one out to realize truth. Not only was it

demonstrated in his o\vn life, but his clear ins-

truction to Hazra was not to observe purity to

excess. In those orthodox periods caste dis-

tinction, untouchability, etc. were no problem

for him. With a saintly disposition and child-

like simplicity of heart he viewed intricate

social problems, and tried to win over all alike,

with his ideal of love and tender affection.

Love is quite a broad term encompassing eveiy

shade of attachment, mental and physical.

From filial and parental affection, from sym-

pathy and compassion for distressed beings,

animal or human, it includes passionate fervour

for God the Creator, Rhapsodies of Mira

Bai, medieval Catholic nuns' fervent desire to

be brides of Christ, Julian of Norwich's sincere
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wish to be 'in the cross with Him' mean longing

for the eternal union. Ramakrishna's love

frenzy of Sri Radha has been narrated; most

piously and deeply did he desire to taste the

'Mahabhava* of Vaisnava mysticism. Other

aspects of his affection are also on record. For

young Rakhal he was almost nursing and

fondling parent; he wept bitterly when he was

away. For nearly all his close associates he

had a simple yet fond affection. His blind

love for Narendra verged on infatuation. It

was a deep-rooted attachment devoid of consi-

dered thought. Why should he follow Naren

everywhere? Severe and insulting reprimand

had no effect. What was the reason for humi-

liating himself in his esteem? Was it the out-

come of a disfigured intellect? No. It was no

eccentricity, only this was distinct from the

w^orldly love as it was pure and had no personal

motive behind; it was rich in spiritual delicacy.

Manifestation of infinite consciousness together

with divine grace was present in Narendra and

consequently he craved for his enlightenment

and fuller expression. If suitable environment

is not furnished man with such promise may
never attain fulfilment. Dogmatic individual-

ism of Naren was beautifully adusted, a virtual

rebel to our spiritual heritage was brought

back to the loving care and personal supervi-

sion of the Master, the active impetus in turn-

ing the enonnous possibilities of Naren into the

tremendous regenerative force of Vivekananda,

What seems to be loss of self-propriety from a

limited standard may be really the work of

great acumen from a higher intellectual plane.

There were occasions when Ramakrishna

would speak truth point-blank, right on the

face of a person, lay or dignified. Plain speak-

ing is no respecter of pride or prejudice; if it

be relentless assailing of an elevated person he

would brave it. Astonishingly innocent and

self-forgetful was his disposition when he had

visions or was in the state of spiritual tremor.

Polished manners of a conventionally sophisti-

cated society he had never, but in semi-cons-

cious states his mind would leave the world

perhaps to meet the Infinite Consciousness and

be oblivious of the world a^o^nd, The last
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vestige of polished society, clothes covering

loins dropped off, there stood the saint in

serene majesty, feet planted on earth but soul

flown to have mystic communion with the

Transcendent Soul, totally unmindful of the

spectators. There might be gentry and nota-

ables witnessing. What of that? One is to do

away with fears and foibles connected with the

physical body in order to attain self-realization.

Polished manners and decent social relation-

ships are undoubtedly the gifts of social cul-

ture, the chief product of intellectualism. Social

solidarity is achieved and much of our rough

prosaic manners and awkward dealings miti-

gated. Yet one has to conceal and supress

much, it is difficult to give vent to your free

feelings when you disagree or disapprove. The
mystic way, however, scarcely cares wounding

other people's sentiments if it is found not

worthy of approval. Personal vanity is con-

demned outright even at the expense of social

courtesy. Here the stand is not for a particular

idea or individual or society but for humanity

as a whole. The mystic is a man of the

universe if he is anything.

Keshab was surely dumbfounded when he

heard Ramakrishna asking him, despite the

presence of distinguished gentlemen, the fate

of their wives if all and sundry were to

renounce the world in search of Saccidananda.

Neither did he hesitate to ridicule Maharshi

Devendranath's devotion since it was not up to

his mark. Not a few persons of distinction had
submitted to his hard rebuke for egotism and

vainglory, Vaisnavacarya Bhagavan Das
Babaji, his own preceptor Totapuri, Krishna

Das Pal, Mahima Chakravati, to name some.

Strangely enough much likeness exists be-

tween the mystic way and the ways of an

inebriate, delinquent, and sensual. This is no

astonishment, common normal relation is

wanting in both the groups. One is the exhilarat-

ing supernormal, the other is the contemptible

sub-normal from the social standard; in one the

working of our finest faculty of intuition is seen,

while in the other men fail to rise above ins-

tinctive level with all its crude animal inheri-

tance» Persons having an iota of brain will

not fail to discern such intuitive person as

Ramakrishna from emotional fanatics. Work-
ings in emotionalism of low order are hopelessly

tied down to narrow sectarian limit, frequently

confined to personal profits. To transcend the

frontier of egotism, individual or sectional,

becomes hard, howsoever non-material they

may be. Ramakrishna reminds us constantly

of the existence of Absolute Reality whose

manifestation is vitally brought to bear upon

us from moment to moment. It is the mystics

of a very high order who can conceive of the

mightiness and grandeur of this unitary whole.

In religious emotion it is all ardour; mystics

see beauty in it as commonplace sentimentality

is absent. His only sentiment is his atonement

for mankind in sorrow and suffering; and the

test of his mysticism is that he has been able

to regenerate a reluctant generation and im-

mensely broaden the ideals of society.

There were some strangely simple, almost

childlike, innocence written on the outward

deportment of the man who probed so deeply

into the inner secrets of life, whose enlightened

vision beheld the bountiful universe with such

perfect expression of splendour that had never

been seen before. Take for instance the case

when some insect bit his finger near a small

hole and he mistook it for a snake-bite and
waited long thnisting the finger into the hole,

expecting the supposed snake to bite it for the

second time and thus, according to prevailing

superstition, neutralize the poison. Often he

asked persons who came to him to bring him
sweets and other delicacies. Explanation offered

for such apparently curious conduct is this that

simplicity and frankness are the consequence

of personal communion with the Infinite.

Neither morbidity nor utilitarian values can

affect the artlessness of a person whose trans-

cendental ideal has been actualized in love and
faith, uniting boundless generosity with humi-
lity. His attitude towards the common code of

sociality was openly candid; absence of any
conflict, moral or spiritual, in the deep recesses

of his heart made his relation straightly plain

and unrestricted. Totally uninhibited charac-

ters can provide answer neither aipiable nor
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hostile, it can penetrate the depth nonetheless

pressing on the issue. This freedom was
reflected in personal conduct which appeared

abnormal. Intoxication was there all right but

instead of gross liquor-intoxication it was the

sublime experience of the splendour of the

perfect bliss. Divine joy permeating his whole

being made him other-worldly; ordinary

human intellect is incapable of gauging that

supramental ecstatic state. Drunkenness is

expressed in a general lack of control over the

body and the sense-organs due to exhilaration

of mind; it makes a man oblivious of his sur-

roundings and transports him to a world of

his joyous creation. A mystic too lives in his

own joyous world, awfully absorbed in which

his body and the senses do not function in our

world. Between these two states many simi-

larities are found. Neither is intellectually con-

trolled; the same stumbling steps, faltering

gait, chocked voice are discerned. The drun-

kard, however, degenerates to instinctive level

characteristic of animals; the mystics pass

beyond the topmost altitudes of the holy

ascent, says Dionysius the Areopagitc, 'and

leave behind all divine illumination and voices

and heavenly utterances; and plunge into the

darkness where truly dwells, as Scriptures

saith, that One Which is beyond all things.’

Ostentation in feeling or willing is most un-

likely. Ramakrishna had the privilege of ex-

periencing this divine correspondence every

now and then whenever any adorable object

or process was present or even a venerable

name was pronounced. Such was his unme-

diated mystic pattern of life, full of vision,

trance, and ecstatic joy. His wife, Sarada

Devi, once remarked, *You have tasted the

bliss of the Divine Mother.’ 'Love', says a

Western mystic, 'makes her (mystic soul) all

drunken, that suffers her not to attend but to

Him.’

Considering his frequent trances and exqui-

sitely delightful rapturous flights into the depth

of eternal consciousness, we may assert without

RAMAKRISHNA
^

reservation that hil mystical experiences sur-

passed all such past experiences. Deeply he

penetrated, perhaps more profoundly than we

can comprehend now, into the secrets of inner,

abysmal reality that is at once uiiiversal and

individual. A fundamental unity in life held

spiritual life, all-embracing love, universal

sympathy, prayer, and self-giving together,

amicably to adjust the perennial conflict be-

tween the universal Absolute and the indivi-

dual person. This is the reason why he never

ignored the institutional form of worship under

any tutelage. No rejection vitiated his system,

so few were his rejections. In all folk and
traditional institutions at least some truth is

discernible so far as they stand manifesting the

glory of eternal life. Transcendence of the

particular objectives in this case was no refu-

sal, but admitting the validity, of variegated

expressions of the Infinity.

Saint and seer to the people, he was a true

devotee who had consecrated everything, medi-

tation and sadhana including, to delve the inner

life. His mysticism was greater than his philo-

sophy, as his meditative inner life richer than

attainment. No religious Order or Sect was

founded after him but an Order which is ex-

clusively devoted to humanitarian deeds with a

fine inner life of rich contemplation and con-

centration.

His universal aspect of spiritual voyages

can hardly be exaggerated. It connotes that

he is not an end in himself, liberation does not

end in mere self-realization of a mendicant, or

spiritual realization of a saint, or creativity. To
elevate mankind was his goal. Society is rege-

nerated by the tremendous influence of his

super-sensual elegance. As a gracefully divine

person his astonishingly pleasant impact origi-

nates novel ideas with new forces to work
in society. There emerges a new generation

with invigorating ideas whose aim of life is

salvation of the entire humanity.

(Concluded)

3



FANATICISM AND TOLERANCE

By Pkof. Dr. Helmuth von Glasenapp

The word 'fanaticism' is derived from the

Latin word 'fanum' (temple). Originally

fanatics were people who were believed to have

been brought into religious frenzy by a god.

The word is now generally used for all those

who advocate with great ardour and zeal their

religious or philosophical views. It is evident

that no propounder of a new doctrine, no enthu-

siastic follower of a prophet or a S5;^tem of

thought lacks some fanaticism urging him to

spread and defend the opinions which seem

right to him. Objectionable and unwholesome

is this enthusiasm only when it leads to blind

hatred against those who do not share the same

beliefs and when it induces a man to fight

vehemently, even with arms, against any

opponent or when he even tries to convert him.

by force. It is this hypertrophic and exagger-

ated form of fanaticism that we usually have in

mind when w^e apply the word.

The reverse of fanaticism is tolerance. The

original meaning of this word connotes only a

refraining from prohibition and persecution, it

'suggests a latent disapproval, for it assumes

the existence of an authority which might have

been coercive, but which, for reasons of its own,

is not pushed to extremes. It implies a volun-

tary inaction, a politic leniency.' At the time

when this word was first coined, the idea

conveyed by it was not that of complete reli-

gious liberty or religious equality, but in the

course of time it has acquired this sense.

This short analysis shows that both words

comprehend a whole gradation; The scale of

fanaticism is from legitimate enthusiasm to

cruel persecution and wholesale destruction of

temples while the scale of toleration is from

silent disapproval of views which are condemned

but against which prohibitory measures are not

enforced for some reason oj other to the ac-

knowledgement of the full right of private

judgement in religious matters.

So the different manifestations of the be-

haviour of individuals, nations, and religious

organizations towards other creeds or persua-

sions represent, as it were, a scale which like

that of a thermometer contains a great number

of degrees between two extremes.

Taking this point of view as a basis, we

find that there are border-line cases, which mark

the transition from fanaticism to tolerance.

Some men of broad outlook and an irenic

nature, in one form or another, cling to the

belief in the intrinsic superiority of their own
religion. They try to show that all other reli-

gions are, as it were, preparative steps to their

own because this alone contains the absolute

truth and is a 'treasury of values hitherto un-

surpassed and unsurpassable in future.' With

the best of intentions, Christian theologians try

to show that monotheism, the doctrine of the

creation out of nothing, and redemption by

grace are already extent in the religions of

primitive tribes all over the globe, or Vedan-

tins are eager to prove that Buddha, the great

herald of a pluralistic philosophy of permanent

flux taught the Brahman of the Upanisads. It

is clear that these well-meant attempts to adjust

other religions to one's own by way of a dubious

and forced interpretation will carry weight only

in a purely subjective manner and will never

convince the adherents of other doctrines. These

followers of a different creed will see in this

merely an attempt made with inadequate

means to convert them to opinions which are

not theirs. Endeavours of this sort are tolerant

in so far as they tolerate other views to which

they ascribe a propaedeutic value, but they are

not free from fanaticism, for their exponents

stick to their own belief as being the best one^

and assign to all other creeds a place much
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beneath their own. They are, of course, far

above the freezing-point of the scale which

corresponds to utter fanaticism but they have

not yet reached the degree of comfortable

warmth which alone endeavours to give the

same right to all views. Real freedom of

thought in religious matters is only reached,

when man possesses that intellectual breadth

and humility which shrink from any claim to

infallibility. The fact that every religion,

actually in existence, is professed only by a

minority, by a comparatively small fraction of

mankind, should bring home to us that there

arc many ways of thought and worship. One

has to take into consideration the fact that, as

modem science tells us, humanity has existed

for about 600,000 years and that the religious

ideas and rites of human beings have always

been in a state of permanent fluctuation. This

does away with the assumption that one spe-

cial conception or cult will remain unchangeable

for ever.

There is no doubt, that such a latitude of

thinking is not suitable for everybody. Espe-

cially to Westerners such views seem only

compatible with lazy indifference. But in

India such a mental attitude has prevailed for

many centuries as philosophical insight. Dr.

K. M. Pannikkar has put it admirably when he

says that *a feeling that others may be equally

right in the methods they follow is the essence

of Hindu teaching.' It is for this that the six

darianas (schools of philosophy) arc consi-

THE APPEARAtJf|:

dered as equally of^todox, though two of them

are atheistic, three theistic, and one pantheistic.

It is for this that enlightened monarchs like

A^oka and Harsa allotted their benevolence to

all the various metaphysical doctrines that were

in existence at their time.

The queslion that natuially may be raised

is this: how may such a view harmonize with

the idea that truth can be only one ? The solu-

tion is simple. Every kind of religious or philo-

sophical view is not to be considered as an
excIu‘^ive dogma, it contains some fraction of

truth, but this is limited by the varying capa-

cities of men of a different intellectual calibre.

Everybody is capable of grasping only that

part of the truth which may suit him. The
mind of all mortals is not so construed that it

is able to understand eviTything. Each one of

us can comprehend only a part of the incon-

ceivable and in^cnitable whole, intermingled

with errors and shortcomings of his own.

Truth itself stands on a much higher level than

all the manifold dogmas and teachings which

contend to be the real, universal, definite, and

final truth. Just as there may be many ways
to the summit of a mountain, but everybody

is only in the position to make use of only one

of these paths at a time, so he can be firm in

one faith only, as if, it were the only one.

But what one must expect from him is a regard

for the belief of others and a broad-minded

understanding of their ways as separate legiti-

mate approaches to truth.

THE REALITY OF THE APPEARANCE

By Dr. P. S. Sastri

A consideration of the ground in the ca.se

of erroneous cognition reveals the ontological

basis of every perceptual act. Here the criti-

cism of the Yagacara theory offered by the

Advaita is valuable. It is argued by the

Yagacara school that when we cognize nacre,

there is the image or idea of silver in the mind.

The mind has a certain impression. There is

no silver outside since it is later negated. But
how can wc attribute a mental form to silver?

This silver cannot be the object of knowledge

wliich arises from the contact of the sense-
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organ; and yet it is inunediatel)r apprehended

like consciousness. Is the form of silver natural,

or is it brought about by an3^hing else? It

cannot be the former since knowledge is merely

and purely knowledge. And for the same

reason the second alternative does not arise.

Yet, it may be argued that due to the power

or ability of certain impressions, knowledge

assumes the form of silver. Sometime back

when there was the knowledge of silver, that

gave rise to an impression or image. This

impression or image is distinct from knowledge.

Is it something to be known or not? It cannot

be something to be known because there can

be no possible relation between knowledge and

the known on the hypothesis of the Yogacara

theory. Nor can it be something unknown

since it would then be incompatible with its

pragmatic nature. As such we may be led to

attribute the nature of mere knowledge to an

impression or image.

The impression arose sometime back and

many cognitions came later on. We are told

that that impression is the cause of the pres-

ent cognition. A seed is able to give rise to

another seed, though prior to the emergence of

the new seed there are many intervening stages;

and the same might hold good of the present

cognition also. The intervening stages in the

emergence of the new seed are the immediate

conditions or causes of the new one. The first

seed can be a cause; and from the cognition of

'real' silver there can arise a series of cogni-

tions, an endless stream of cognitions, which

can constitute the impression (samskdra).

Hence it may be said that the form of silver,

which was in the earlier cognition, takes the

mental form of an image, and that it is appre-

hended as if it is immediate.

We have to find out whether the erroneously

apprehended silver has any ontological status.

Does tWs silver come into existence? If it

does not, it cannot be there outside. If it does,

it cannot arise from and idea, since it is

assumed by the theory in question that there is

no object other than the knowledge or impres-

fflon. It may be argued that some defective

instrument makes possible the existence and

emergence of this sliver from knowledge. Now,
let os suppose that knowledge can bring an

object into existence. Is it this apprehension

that brings forth the silver? Or is it some

other impression? The cogniticn which gives

rise to this silver is prior to this silver. It does

not have the silver as its object at that time.

That is, the cognition and the silver belong to

two different times. When there was the cog-

nition which is the cause of silver, there was no

silver and no cognition of .silver either. Since

cognition is momentary, there is no silver when

there was the cognition. And when there is

silver, the cognition has ceased to be there.

As such this cognition or apprehension cannot

be the cause of the silver coming into our view.

It must be some defective instrument of cogni-

tion or condition that must have brought the

silver. Prior to this moment there was no

such defective condition in the cognition, nor

is there any such after the silver came forth.

And if the apprehension which is free from all

defects were to have the silver as its object,

then everything will have to be apprehended in

every apprehension.

Does the apprehension create the .silver?

That which gives us something positive is real.

The silver is at least the cause of its meaning

or of its apprehension. Then this erroneous

silver will have to be real. If the presence of a

defective condition is taken to bring forth the

silver, then the silver has a ground. And since

the silver gives us its meaning, .since it is

apprehended, it should be accepted as real. If

the apprehension, on the other hand, does not

create silver, the silver is not its object; and as

such it cannot be apprehended. In other

words, even an erroneous cognition presuppo-

ses an objective ground as its referent.

The erroneous cognition gives us some

knowledge about the object. This knowledge

arises from a defect and from the impressions

left by the earlier cognitions. It may be argued

that this cognition does not stand in need of a

real object; nor does it need an instrument of

cognition. In other words, it may be held

that this cognition has no ground. This position

is untenable. Is error the mere cognition of
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the object? Or is it the product of certain

defects like ignorance? If the former is true,

then even the knowledge of the void, the

knowledge of nothing, would have to be erro-

neous. In enr)r we have the cognition of an

object at a place other than its own. If the

second alternative is taken, then we can easily

show that even the ground is cognized.

It may be urged that the silver is felt by

me. The feeling may be said to apprehend

silver, since the silver enters into a relation

with the felt background. And since the

objects are certain unknowable entities about

which we can talk only in terms of sensations,

the silver is apprehended by me in the form of

certain sensations and impressions. From this

it can be argued that there is a ground here,

that one is the ground of the other. The ana-

logy is that of the seed and the plant. In such

a case we should not bring in a third entity

as the ground.

This is not a tenable argument. In any

erroneous cognition, the ground is distinct from

the apprehended content. If one is the ground

of another in the cause of the apprehension and

silver, they ought to imply one another mutu-

ally; and this is impossible. But is not this

impossibility accomplished in the case of the

seed and the plant? A little consideration will

show that there is no such relation. This seed

gives a plant which yields a new seed; and the

new seed offers a new plant, and so on. This

is a relation involving a causal series, not

mutual implication. And to speak in this

manner of the apprehension and the silver as

being the ground of one another is illogical.

It may be argued that the silver has its

ground in the previous apprehension, and that

the apprehension has its ground in its own
object. In this manner one may try to assume

an infinite series here also. Then we would

have to say that the present apprehension or

cognition is the ground of the silver which

comes in the next moment; and that the silver

of that moment is the ground for the appre-

hension of the third moment. Tliis will be

detrimental to the momentary nature of cogni-

tion* The cognition of the previous moment

xf7

must continue beyond that moment so that it

might be the ground for the silver of this

moment. That is, the two must coexist.

If this is a fact, is there such a coexistence

of the seed and its plant? It is not the infinite

series that brings about the coexistence of the

two here. The seed is the cause of the plant

and it functions here by undergoing a series of

changes. By the time the plant comes up the

seed is no longer there as the seed. The seed

is merged into the existence of the plant: it

exists in and as the plant. Otherwise, there

can be no plant. This conclusion is confirmed

by our apprehension and by the data. Now,
there are entities which function together as

giving rise to the beginnings of the seed and

the like; these constitute the material which

issues into the plant. It does not mean that

the seed is useless. The seed and the plant

constitute the conditions; one is the necessary

condition of^the other.

In like manner can we not say that the

apprehension which is prior is merged into the

latter, namely, the silver? Can we not say

that the former is the condition of the latter?

There is nothing in experience to allow us to

do so. We accept that the seed is the cause

and that the plant is the effect because this is

warranted by experience. No such relation-

ship is found between the apprehension and

the silver. The relation between the seed and
the plant is seen in certain cases and we extend

it to all seeds in so far as they are seeds.

Since this is found to be an actual fact, what-

ever may be the real nature of the causal rela-

tion, there is no fallacy of the infinite series.

As regards the relationship between the appre-

hension and the silver, we have to assume a

causal relation in the very beginning; and it is

not an assumption based on experience, for it

has its basis in a faulty analogy. It is a rela-

tion which is neither seen, nor proved, but

blind. In other words, over and above my
apprehension or impressions and the appre-

hended object, there is something else which

has an objective existence and which we can-

not deny rationally. In the absence of the
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objective existence of the given, I cannot have

ctTor.

The erroneous cognition is of the form ‘this

is silver*, ‘this is a snake*, ‘this is X*. Here

are two entities, tlie ‘this* and the content

‘the silver*, or ‘the snake* or ‘X*. The ‘this'

refers to the existent given; and the other

refers to the content apprehended. The ‘this*

is the ground of the apprehended content. The

later negation too refers to the ground, or at

least implies it. We find that the object cog-

nized as having a certain content does not

admit of the content apprehended. The later

negation then proves that the previous cogni-

tion is a case of error which has an erroneous

ground or which does not fit into the ground

given. If the ‘this* is not designated, if it does

not have a specific content of its own, there

cannot arise a negative judgement like ‘this is

not silver*.

It might be argued that the negative judge-

ment need not take such a form. Sometimes

we do say ‘not a snake*. This verbal testimony

and even inference merely negate the snake;

they only speak of the absence of the snake.

They never speak of any other content which

excludes or is excluded by the content of the

snake. This is true no doubt. But even in

such cases there arises the question, ‘what is

this?* Then we are driven to the ground, the

object which exists before us. We apprehend

the mere object as qualified by the negation of

the snake; for negation implies the existence of

an object which was mistaken.

But take the statement, ‘there is no un-

caused matter which is the cause of the material

universe*. Here we are not apprehending any

other object as qualified by the negation of

matter; for such matter which is assumed to be

the cause cannot be said to be the apprehend-

ed content when some other entity functions as

the given cause of the imiverse. Yet this argu-

ment should not mislead us to forget that when
we negate this matter as being the cause of the

world, something else which is taken as being

the cause is there as the basis or ground of

this negation.

Further, in all erroneous cognition the part

played by the apprehending subject cannot be

ignored. The subject who is experiencing is

the consciousness or self that apprehends or

feels. He is the subject that witnesses,

observes, and feels. Such a feejing or witness-

ing subject is the ultimate ground. Even in the

alleged ungrounded cognition we have in

reality this consciousness as the ground for

the erroneous percept and for the subsequent

negation as well. For instance, rub the eye,

and open it; you will see many wavy ringlets

floating hazily before the eye. These alone are

later on denied any reality. We do not deny

the reality of our apprehension. The appre-

hension necessarily implies a consciousness

which sustains it and which contributes reality

to the percept during the actual apprehension.

But it may be said that with the negation

of the object there is also the negation of that

apprehension and of the knowledge. If this

were a fact, then with the negation of error

there must also be the negation of the con-

sciousness which has apprehended the object

and which has made that appearance possible.

This would imply that this consciousness is not

the ground. Such a conclusion is an impossi-

bility since that which is negated is only the

appearance and not the consciousness which

has made it possible. That consciousness can-

not be rejected or negated since it is equally

well present during the negation, and since it

is also the ground of future erroneous cogni-

tions. Negation implies the reality of the

ground without which there can be no cogni-

tion of the negation. In other words, this

ground can never be negated precisely because

it is not a system of identity-in-difference. It

is not internally differentiated; it is not a rela-

tional whole. It is a consciousness which is

one and immediate.

When there is a ground for all erroneous

cognitions, the apprehended content too has a

positive existence. It cannot be unreal, for an

tmreal entity is not capable of appearing im-

mediately and directly. A denial of the mere

appearance has no reference to error. Such a
denial is as meaningless as the statement, ‘no-

thing or void does not appear*. If it does not
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appear, we cannot say that it is nothing or

void. If it appears, it is no longer nothing or

void* It is then something positive.

The appreljended content in the erroneous

cognition is an appearance. It is distinct from

the void or nothing. If we say that the silver

is 'unreal', we have only to mean that it is

different from the 'real' silver and not that it

is totally unreal. When we arrive at the nega-

tive judgement we are not admitting the silver

to be totally non-existent. The object exists

during the erroneous cognition, and it is non-

existing later on.

This inquiry makes it plain that there can

be no cognition of an entity in the absence of

that entity. We cannot receive sensations, im-

pressions, ideas, and the like from a non-

existent entity. The object must exist. There

can be no perception without any perceivable

or perceived object. An observation always

involves the existence and reality of the

il9

observed and of the observer as well. The
given in perception must have a ground and

the ground in true cognition is Reality. In

false or erroneous cognition this ground is other

than the given object or the apprehending self.

And the analysis of a phenoinenalist account of

erroneous cognition convinces us of the reality

of the object. We cannot err without an objec-

tive ground; nor can we perceive correctly in

the absence of such a ground. And a logical

theoiy which claims to have observation or

jx-Tception as its basis must have necessarily an

ontological bearing. The existence, the being,

of the objects perceived is not open to doubt.

And epistemology must start with this funda-

mental basic axiom. A rejection of this plain

truth results in the denial of an intelligible

account. A theory of knowledge must tell us

something about the known, something about

the way an existent can be known. This is the

cardinal principle which an analysis of erro-

neous cognition reveals.

ART IN LIFE AND LIFE IN ART

By P. Sama Rao

‘Sing, O bird, that nestle.s deep within my heart.

Sing, O bird, that sits on the Kalpa-tree of Brahman.

Sing God’s everlasting praise I

Garshin regards Life as an old sore, while

to R. Browning it is undoubtedly a probation

to higher ends. But to Shelley who visualized

it most poetically in an advaitic manner. Life

is ‘a dome of many coloured glass which stains

the white radiance of Eternity, till death tram-

ples it into fragments.' In the purest objective*

sense it is a universe of an infinity of tangible

and intangible things, multi-formed, multi-

hued, and multi-qualified, and strewn about in

patterns sometimes apprehended and sometimes

not. In the purest subjective sense, idealisti-

cally, Life centres roond the human, because

it is tiiie human «dio is the perfect t3q)e of the

created, having been endowed with the keenest

'—Gospel of Sn Ramakrishna, p. 132

perceptive sense, and could with greater ease

attain the Divine. Thus subjectively, if God
is believed to be the real author of creation,

Life, as Westcott beautifully put it, consists in

‘the knowledge of God which lives and moves/

and 'is not a dead thing embalmed once for all

in phrases.' Thus the essence in creation is

one : 'it lasts ever, past recall !

'

‘Earth changes, but thy soul and God stand sure;

What entered into thee

That was, is, and shall be;

Time’s wheel runs back or stops; Potter and Chy
endure.’^

^ Rol>ert Browning: Rabbi Ben Ezra. V\

xxvn.
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The mind of man is the greatest of His

creation; for, without it there is no apprehension

at all. It is the link between the subject and

the <*ject. It links up earth with heavens.

With its ethereality it blends the two into a

sublimity. Thus the highest and the spiritual

activity of the human cannot be but reminisc-

ing the qualities of the Divine. It amounts

clearly into an experience of the oneness of

things, participating, however, in their joys of

aspiration and becoming. This participation is

the bed-rock of all artistic experience and ex-

pression: for,

‘Where dwells enjoyment there is He;

With still a flying point of bliss remote,

A happiness in store afar, a spliere

Of distant glory still in view, *3

God is the immortal embodiment of Joy
{Ananda-swarupa), for He
*.

. . tastes an infinite joy

In infinite ways—one everlasting bliss

Brahman, the Absolute, like Kali in the

cloud of her own tresses, often conceals Him-
self behind His creation. But in manifestation

He splits Himself into Form (RUpa-Brahman)

and Sound (Ndda-Brahman). From these two,

the primal form and sound, are derived the

infinite variety of both the tangible and intan-

gible beauty. While Form is the basis of all

painting, sculpture, dancing, and architecture;

Sound is the basis of all speech and music

The essence in both is one and the same: just

as blackness, vacuity, is no colour; whiteness,

the synthesis of all hues, is also no colour.

Out of darkness is bom light. At the finale

Form and Sound blend once again into the

qualityless Absolute. It is devout consecration

alone that merges the devotee into his godhead.

In the Divine play the Creator and the

created are ever hunting one another like lovers

for a dissolution, as it were, of one into the

other.^ They are eternal lovers, be they lovers

pure and simple, parents and children,

» Ibid.

Ibid.

Francis Thompson: Hound of Heaven. Jaya-

deva: GUa Govinda, Karpamrta,

or masters and servants, preceptors and dis-

ciples, or friends and friends. This relation-

ship is the great 'plastic force* that binds all

souls together.®

If art were an edible expression in Form
and Sound of what we, concious of the essence

in creation, experience in the world of sense

it can only be a recollection of our past—our

divine origin—^in our present, in the light of

what we aspire to be—our becoming—^in the

future. Art can be compared to a vast mosaic

or tapestry we build or weave out of the in-

finite forms that arise out of our own gunas or

temperaments. Just as in homogeneity the

elements combining cannot be discerned so in

the best mosaic or tapestry the margins of

their component pieces merge imperceptibly

into one another, like the coalescence of notes

in a great symphony. Samarasa or rhytlmi is

therefore the quality of the best work of art.

A mind estranged to this samarasa in itself

cannot therefore be an author of any master-

piece.

It is to the attainment of samarasa or poise

that all human activity is ever directed, be it

for earthly felicity or spiritual bliss. This

samarasa consists in the capacity to experience

a oneness with the world and its creatures; in

an easy and selfless abandon, and a pious

consecration to serve them for their weal. In

other words, the mind should be cultivated and

cleansed of all dross so that all good and bene-

ficial influences from outside, artistic or philo-

sophical, may reflect themselves fully therein.

This means, in spiritual practice, the cultiva-

tion of a perfect void in the mind, a pristine

blankness, as it were, synonymous with mind-

lessness, in order that Goa's lustrous glory

immanent in creation might occupy it and ins-

cribe thereon inimitable forms of manifold

beauty. In other words, tranquillity or

samddhi must be attained by a cessation of all

activity, that is, a transformation of the kinetic

into the static energy {prabhdiunyam, manas-
iunyam, buddhiiunyam, nirnmayafiliif%;^ the

attainment of unanda or bliss, which is the

« P, B. Shelley.
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essence oi Brahman, the creator.® All sounds

denoted by letters in their primeval forms

(bindus) are immanent in the Lord. The Pri-

meval Sound is divided by bindus. The sound

that emanat<5s from the andhata cdkra gives

birth to dhvani: Claritas (Divine light) is im-

manent in dhvani; manas (the ethereal mind) is

immanent in the Claritas; it is only when manas

gets merged in the all-pervasive Absolute

(Visnu) that the ultimate goal is attained. For

He alone is the most potent, the most ancient,

and the eternal.^ Thus the suggestion of the

eternal in either the graphic or sound form is

the supreme fnrxtinn of the artist; for it is

bliss alone that is the fount of all beauty which

can create beauty. A perfect artist is there-

fore an unconditioned lord in the infinite realm

of creation which bows down to his will. He
is the unacknowledged legislator of the world.*

If qualities could be attributed to the Abso-

lute, It represents excellence in every quality:

It is perfection, .sweetness, bliss, in creation.

Art is a representation of that excellent quality

in its infinite manifestations. As Hsich Ho, the

great Chinese artist (sixth century A.D.) put it,

the ideal in every great work of art is 'whether

or not the work exhibits the fusion of the

rhythm of the spirit with th(^ movement of

living things,' which when translated into phi-

losophical language means only 'whether or

not the work reveals the self (Atman) within the

form (rupa)\ Every thought, every dream,

every sound, and every act has its own form.

It bears its own impress of its author when

rendered into an artefact. In its sublime

excellence and blissfulness, it is verily the most

edible representation of a divine quality in an

endeavour to merge itself into the divine. 'On

the huge canvas of tlie self the self itself paints

the picture of the manifold words, and the

Supreme Self seeing but Itself enjoys immense

delight,*

As Dr. A. K. Coomaraswamy put it, 'the

universe is the product of thought or creative

V. 15.

Ibid. - y. 40-42*

• P, B. Shelley; Agni Pttrdna : 339* v. 10.

?*„Sadkara: Bvdtmanif^fanam, V. 95.

181

imagination by Brahma^ who is comprehen-

sively known as Kavif^Manisl,^^ The human

artist possessing as he does a moiety of His

creative power is also a kavir manm in his own

conditioned way. His Creations are therefore

analogous to the Divine.'^ That in short is the

function, the justification, and the goal of all

artistic endeavour.

In a way art is dvaitic and is a blasphemy

in that it strives to delimit the Illimitable and

the Infinite.^ But that is not the truth entire;

for without playing the 'sedulous ape' to the

divine, one cannot become the divine, or render

true and proper worship to the divine (Devo

bhutva devam yajet

:

by becoiiiing divine wor-

ship the divine). Besides, aestheticism cannot

be a vicious quality in the artist, for in his

onward flight to the Divine he leaves behind him

trails of his own progress, from achievement to

achievement, in edible forms, to mark the way

to similar aspirants. Logically, art is a blas-

phemy, as Plato also considered it in his own

manner. But logic alone has not secured the

Divine or even paved the way to the absolute.

Art is one of the purest of endeavours to reach

the Divine.

The foundations for all artistic activity are

not on earth but elsewhere. 'With roots above,

branches below, the A^wattha is said to be

indestructible; the leaves of it are hymns. . .

If rhythm is the chief aim of art its attainment

is divine. All life is an imitation of some

quality or other of the Divine. Attainment of

excellence in life is a realization of the rhythm

in life which could be equated to self-realiza-

tion. The essential quality of man is goodness,

10 A, K. Coomarswamy : Figures of Speech or

Figures of Thought,

Silpa-vidyd Rahasyopanisad.

12 Sa6kara*s Apology

:

'Rupam rupavivarjitasya bhavato dhyanena

yatkalpitam,

StayanirvacaniyatAkhilaguro durilqft^

Yanmaya,

Vyapitvaiica nirakrtam bhagavato yat-tirtha-

yatrSLdina,

K^antavyain Jagadl^a tadvikalata-dosatra-

yam matk^tam.*

« Kathopani^ad : VI; Also Bhagavad-CitH

XV, V.r.2.

4
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and the opposite is but a transient result of

baneful influences. Maintenance of sva-dkarma

and $va-prakrti alone enures for his physical

and spiritual health and being; for he is the

nearest approximation to the Divine, what with

his intellect, fine feelings, sensitiveness, and

highest capacity to work discriminately.

Only symmetry and pattern in form, and

melody in sound, and gracefulness and quiet-

ness in colour are most edible to sight and

experience. That is why pieces of art that

portray violent passions were tabooed from

homes inasmuch as they contribute to a rift

in domestic felicity. On the other hand all

representations of calmness, poise, and harmony

were especially employed to decorate homes,

because they had beneficent effects on domestic

harmony. In short everything that tended to

discord was disallowed. All high art is idealis-

tically good and felicitous because they wear

the marks of the Divine. As Siddharama put

it, Tt te void in the beginning, void in the end,

but it is spoilt in the middle knowinglv, seel'

The spoiling comes in with the infinite passions'

of envy, greed, anger, jealousy, miserliness,

and selfishness. Yoga or the meditation on the

Divine is a twofold activity: the negative and

the positive; the negative consists in the

shedding of the ego, the control of the passions,

and the purification of the mind by good

thought, good word, and good deed; while the

positive, in consecrating the mind, thus puri-

fied, with a selfless ardour to the will of the

Divine, keeping itself in readiness, like a

vehicle, to transmit divine decrees. It is a

scientific truth that unless the mirror is clean

and unstained it cannot reflect anything truth-

fully and properly. It is equally true to fact

that two things cannot occupy the same space

at the same time. Thus it becomes necessary

for any aspirant to spirituality or art to keep

his mind purged of all dross and evil.

The achievement of the highest and the

enduring is the fruit only of perfect action,’^

Sensuousness is the most glamorous attribute of

the Divine. It is His sweetest quality. It is

beauty to sense and supersense, It is a joy for

Bhagavad-GW III.

ever. Truth is beauty, beauty is truth, as

Keats sang,'* We are all broken arcs of the

Divine Round and our life on earth is but a

probation to a higher existence. As R.

Browning emphasized, in Fra Lippo Lippi,

*If you get simple beauty and naught else,

You get about the best thing God invents.*

That is all ye know on earth, and all ye need

to know.''®

There is nothing intrinsically good or evil

anywhere in creation. Every cloud has its own
silver lining. They have their births only in

our conceptions and our feelings about them.

Good turns into evil and vice versa with the

improper and proper use we make of them.

Harmony in existence results from the proper

use of everything, and the realization of the

Divine hand everywhere with a vision unblurred

by passion or egotism.

The bony pallor or stark nakedness is not

attractive or charming. It is weird, not elevat-

ing. The sensuous aspect of God is beauty;

and nothing which does not enspell the senses

and remind us of this beauty can ever contri-

bute to an apprehension of His real glory,

which is sung every moment by His creation.

Beauty is tremulous in the liquid throats of

His bird-minstrels and flagrant in the sunrise

and sunset, it is soothing in the pearliness of

dew and ashine in the kingship of Ramacandra,

brotherliness of Lalcsmana, and fidelity of

Rita. It is a permanent denizen of the artist's

mind, and he need not go quite outside of

himself for its portrayal. The mind is every-

thing and in itself can 'make a heaven of hell

and a hell of heaven'.

It is the like that attracts the like, and it

is in the union alone that real bliss lies. The
love and the mutual regard that bring them
together enures for their common weal and
their supremest good.'® So the artist must love

his art for its own sake. Without beautifying

his soul by his own selflessness and perfection

Keats : Ode on Grecian Urn, 49^50.

Robert Browning and Hato.

Milton; AvadhUta Gita; 1.9 and Vn.13,
Bhagavad-Gitd, III. 11,
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he cannot become a genuine adorer of Beauty
(saundaryopdsaka)

.

In the spiritual world the physical senses

have to be transcended in order to find the

sixth sense, tUe intuitional, before a vision of

the Divine with His ethereal beauty, and all-

comprehensive play at creation, preservation,

and destruction, is truly apprehended and
delectably rendered.^® Thus saundaryopdsana

(devotion to beauty) is the most direct and
sweetest mode of attaining the Absolute in His
triune aspects of idntam (peace), Mvam (aus-

piciousness) and satyam (truth). It is not a
long struggle though, if the mind is sincere and
arduous. As the famous Japanese painter

confesses: *Only when I was 73 had I got some
sort of insight into the real structure of

Nature. . . at the age of 80 I shall have
advanced still farther; at 90 I shall grasp the

mystery of things; at 100, I shall be a marvel,

and at no, every blot, every line from my
brush shall be alive.' (Hokusai.) This endow-
ment of 'Life' to creations cannot be done by
the artist unless he has captured the quadruple

rhythms ‘Unity, Vitality, Infinity, Repose'^®

of the universe in his own soul. These rhytluns

are no more or less than the rhythms or eco-

nomy of the Spirit. The presence of this spirit

is Beauty'^^

Voluptuousness becomes most impressive to

physical sense, and its images are often

employed to express great spiritual truths;^®

for the reason 'the more abstract the truth you
wish to teach the more must you allure the

senses to it/

Tlie element of intention or volition in art-

creation is wide of the mark because the artist

is but God's vehicle. He cannot withhold

himself from creating. It is his svabhdva or

nature to pour himself out in either scrolls and
scrolls of painted forms or cascades of melody,
or centre himself amidst an assemblage of sculp-

ture or a maze of good thoughts and acts, all

KauHtahi Vpani^,
Holmes,

Dr- A. K. Coomaraswamy.
a® Bthadaranyakopani^ad, 4, 3, 21; and Kau^itaki

Upani^d.

of his own making. Like leaves coming to a

tree,®* or songs to bird-throats his creations

come to him most truly and naturally with the

progress of his own spirit. They are not the

results of his deliberation. For people who
endeavour to cultivate an artistic sense, inten-

tion becomes necessary in the initial stages

before his mind gets duly sensitized into artistic

nature. But in every case there must be the

ksetra (field made ready) before there comes the

Ksetrajna to sow and reap good crop. 'As a

spider might come out with his thread, as

small sparks come out from the fire, even so

from his soul come forth all vital energies

{prana), all worlds, all gods, all beings. The
mystic meaning thereof is “Real of the Real".

He is their Real.'®* But Divine beneficence is

essential for one and all.

It is not the physicality of form that the

genuine artist truly renders but the eternal

spirit that animates it. It may be a blade of

grass or an all important deity. The creative

joy and the feeling of kinship to the Divine are

not only his means but also his justification and

goal. Tiiere is no greater recompense to such

an effort than what is contained in the parting

words of the great Chinese artist Lao-Kung to

his disciples around his death-bed: Tt was
not merely a blade of grass (I did paint), for

within itself is contained the spirit of every

blade of grass that had ever grown since the

beginning of time. ... I have made myself

the equal of gods, for I too have touched the

hem of Eternity.

For a perfect consecration to art-creation and
for meditation on liis Ista-devdia (chosen deity)

to yield him his desire, the artist must com-

pletely wipe out his ego as a preliminary. He
must also have been duly qualified with learn-

ing in all the sixty-four brancl:es of knowledge,

Sdstras (scriptures) prescribe, 'The iiipin

should understand the Atharva Veda, the

tliirty-two Silpa-Sastras and the Vedic Mantras

by which the deities are invoked. He should

wear a sacred thread, a necklace of sacred

Keats : His Letters.

Brhad§.ranyakopanisad : 2.1.20.

H. W. Van Ixion : Arts of Mankind.
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beeds, and a ring of kuia grass upon his finger.

Delighting in the worship of God, faithful to

his wife, avoiding strange women, piously

acquiring a knowledge of various sciences, such

a one is indeed a To this end in view

the Indian artist chose always an auspicious

moment to inaugurate his desire. In a yogic

meditation, uttering the dhyanas prescribed he

prays to God to d. iineale Himself on his mind
in the form he desires. In the words of Dr.

A. K. Coomaraswamy this piocess was a pre-

requisite for the most perfect art, for none

could really know what appeared external to

himself. As an old Chinese aesthetecian has

coiTectly observed, in a masterpiece, 'the Spirit

sets in motion the phenomena of the world, as

the hand of the harper sets in motion the

strings of the instrument. Rhythm is the

motion of Life in life, in the aspect of its mani-

pulation of movement.' It is only the artist

with his most comprehensive and picturesque

vision who can perceive 'the seed in the flower

and Eternity in a moment' (Blake); or in his

own wondrousness of the child enjoy.

. .a world in a grain of sand

And a heaven in a wild flower'

and hold 'Infinity in the palm of your (his)

hand, and Eternity in an hour.'^’^ To cite

Hokusai again, the Indian artist 'grasped at the

mystery of things, unravelled the tangled web
of things, and discovered Truth.' Thus he

alone is the most complete man abiding in God
and His creation.

When Plato condemned the artists he con-

demned only the artizans among them and

whose products were created for money or

reputation or other earthly living. He was,

however, all praise for selfless action in the

domains of politics and social life, and always

Sukranitisdra; Agnipurdna; Matin Upanifad;

6.17.20

Blake: Auguries of Innocence.

where the self was not evident. But in the

case of our ancient crafts-vessels for ritual and

domestic use, the same high principles of the

'economy of Spirit' obtained. For the achieve-

ments of purtisdrihas {dhdfmdtha-kama-

moksa) aid from these was as essential as the

spiritual intimations from the Divine. These

were designed and executed with the skill to

yield maximum benefit and the utmost pleasure.

For the Universe which has been created by

God out of His mind is yajha-bhumi (altar for

sacrifice), the venue for every kind of selfless

sacrifice and consecration to serve Him and His

creatures. It is a dharma-ksetra (venue for

righteousness) in the sense it exhibits the good

fruits of selfless work. Silpa or Art is the per-

ception and depiction in edible terms of the

various aspects of Truth behind manifold things

in creation.^® Manmatha defines rasa as the

aesthetic delight that links up earth with

heaven, and holds it is akin to Ananda or Bliss

described in the Taittmyopanisad.

Indian art is justly idealistic, hieratic,

symbolic, and anthropomorphic; for otherwise it

cannot express so many truths about God and

Nature, and the struggles of humanity to attain

that 'economy of the Spirit'. Western art on

the contrary excepting for a few specimens of

the Renaissance period like the paintings of a

few Italian painters like Botticelli, Leonardo da

Vinci, is mostly realistic'. 'A good painter',

says Leonardo da Vinci, ‘has two chief objects

to paint, namely, Man and the intention of his

soul. The first is easy and the second difficult,

because he has to represent it through the atti-

tudes and movements of the limbs. , . . That

figure is most worthy of praise which by its

action best expresses the passion that animates

it.' This statement has the Indian outlook

about it.

28 Sdpa-vidya Rahasyopanisad

{Jo be concluded)

"India has to learn from Europe the conquest of external nature, and Europe has to

learn from India the conquest of internal nature".

•^wami Vivekananda

(Complete Works vol. V, p, 146)



THE INVARIANTS OF THE HUMAN SITUATION-
VALUATIONS AND LIMITATIONS

By Daya

The search for invariants these days

—

particularly of those prevalent in the human
situation—is suspect. Comparative studies of

various primitive and advanced cultures have

made one hesitant to talk about the so-called

‘invariants' whicii have turned out so frequently

not to be invariants at all. The increasing

advance in scientific and social technology is

the other factor responsible for this hesitant

and suspicious attitude. If, inspite of this,

we attempt to venture on such a slippery

field—it is only to put certain considerations

whose neglect, we fear, might not be entirely

salutary to the species of which, willynilly,

we all happen to be members.

Whetever be the singnificance of the human
situation in its transcendental aspect i.e. in

its relation to God, Nature, or History—the

significance immanent in its situations is

more or less well known to us. Finding oneself

surrounded by objects of nature on the one

hand and human beings on the other, it is

inevitable that one's experience of significance

should be felt with respect to them. The

beauties of the morn, of the eve, and of night

the dewy freshness of flowers that laughs in the

sun, the cool breeze that gently caresses and

flies past your cheek—all these and a hundred

otliers make the human heart stop and cry in

wonder ‘what a delight to be alive on such a

day as this
!

' The loving look that makes the

heart burst into a silent song, the friendship

that has stood the test of time, the unselfishness

that suffers and helps—all these have, time and

again, given to man's life a meaning and

significance that has made him feel

‘A little more, and how much it is

A little less, and what worlds away.'

The significance that thus arises in man's

life is not confined to any particular epoch,

class, or person. It flows from the very

situation of man as he finds himself among
men and nature. The significance achieved

in relation to other men, however, is more

intense and significant for man than the signi-

ficance achieved in relation to nature. The

reason for this may lie in the lack of inter-

communication which makes any communica-

tion with nature mostly one-sided. There

certainly are moments when nature seems

nearer to us than man ; but, then, they

are moments only. The alien character of the

objects of nature, however, gets modified

through the working of man which gradually

transforms them into objects of a more domes-

ticated nature—objects with which he can feel

more homely and familiar, as they are the

products of liis own labour and imagination.

It is imagination that makes man seek for

beauty in his products and thus creates a

second realm of beauty where he sometimes

imitates and sometimes transcends nature.

Appreciation of beauty, whether in the form

of natural or domesticated objects, and inter-

personal relationsliips form, then, the two

invariant values which can be realized by all

persons in all sorts of situations. The forced

labourer, the persecuted Jew, the slave in

Rome, the prisoner in his cell, the soldier on

the front—all can and do achieve inter-per-

sonal relationships which give to their lives a

significance even in the darkness and gloom

that surrounds them all over.

There seems, however, still another value of

a radically different kind which makes an

equal claim for being an invariant. The

transcendence of time that is felt in the reali-

zation of the above two values is momentary

only. The wheels of time move on and the

vision breaks. The living experience lies

broken into fragments of a fitful memory that
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after sometime even eludes the grasp. A
yearning for the past that is projected into the

future fills the human heart with a vague dis-

satisfaction and longing for horizons in Arcadia

beyond, where time stands still and happiness

reigns supreme. The urge for the Infinite is

the urge for the timeless—the timeless that is

fleetingly experienced in the appreciation of

beauty and the experience of inter-personal

relationships. The eternal impulse to change

an insignificant present into a significant future

provides a dynamic invariant of the human
situation which is radically different from the

static invariants previously noted.

The three invariants noted up till now have

been treated as providing the occasion for

valuational realization to all human beings

without reference to epoch, class, or person.

But, unfortunately, the concept of value is not

a unitary concept. It contains within itself a

duality which is inescapable. Value is not

merely value but value-disvalue. All the

three invariants that seem so significant when
seen in their positive aspects turn into bitter

gall when they turn to their negative poles.

Let a positive inter-personal relationship turn

into a negative one—and you know what is

the difference between heaven and hell. 'Hell

is other people’, said Sartre. Yes, but they

are heaven too. The difference between

heaven and hell is the difference between a

positive and a negative relationship. Nature

can never be as cruel as man. For, if men
love what can nature do and if men hate what

will nature do?

And the urge for the Infinite? What has

it not trampled upon in its onward path?

What mask has it not assumed to lure man
into the arms of the devil? What has it not

justified? The slave-labour, the concentra-

tion-camps, the mass liquidations, the inquisi-

tion, in short, the torture-chambers of history.

The essential situation of man, thus, does

not lie in the three invariants but in the capa-

city of being good or evil in those invariant

situations. The technological revolution of

the contemporary times seems to have hypno-

tized even tlie eminent thinkers of today.

Like children, they clap their hands and look

wonder-eyed at the technological toys of the

twentieth century. An institutional change

here and a technological change there, and

Arcadia would be here. The)f forget, how-

ever, that the situation of the man in the jet-

plane and of him who rides on his lonely ass

is the same. Their sorrows and their joys

derive from the few persons with whom they

are in significant relationship and they can

always be good or bad in the situations they

find themselves in life. No institution or

technology can compel a man to be honest

—

and one can be dishonest in any situation that

one meets in life. Tf all men were to behave

like this’—is the cry of all reformers. And if

they do not, let us force them to do so. But

who shall force the valuational dictator to be

honest? What shall save him from being a

tyrant? And what if he turns into that

strange species—the self-righteous tyrant, who
kills and tortures and liquidates for the sole

end of your own good? No, goodness cannot

be guaranteed by institutions or technology or

History or Nature or even God. Man’s ethical

situation does not change just as his inter-

personal situation does not change.

Beyond the ethical situation, beyond the

inter-personal situation there lies a still deeper

limitation to the human situation. It may be

characterized as the psychological limitation.

Our consciousness is essentially ego-centric and

point-centric. Other men’s suffering is not my
suffering, their joy not my joy. Man is alone,

literally alone, in his consciousness. Who has

not felt the utter loneliness of pain when the

other is felt as really the other? To stand

by the bedside of one and look helpless at the

torture and suffering that tears the heart and

to feel and realize that one cannot feel the

suffering and pain of one whom one thought

one loved—^is not that the inevitable tragedy

of all human heart? I am I and you are you

—and we can only signal to each other on

mountains farthest apart. The desire to feel

what the other one feels, the desire to be what

the other one is, the impossible impulse to be

all and feel all—who has not known it?



1956 INVARIENTS OF THE HUMAN SITUATION—VALUATIONS & LIMITATIONS 187
,

Man's consciousness, however, is not merely

ego-centric. It is point-centric too. It is

inevitably confined to the ‘specious present'.

The present pain obliterates all the joy that

was in the paut and the happiness that sings in

the present makes dim the pain that was felt

yesterday. Memories and anticipations do, of

course, have their joys and sorrows, but only

when the present allows it. The past, therefore,

is irrelevant to the present in an essential res-

pect. As an object of knowledge the present

is understood only in relation to its past ; but

as felt and experienced it exists in its own right

and feels irrelevant all that is not itself. Not

only, therefore, is each man alone in his con-

sciousness but is also alone in each moment of

his consciousness. The moment, of course,

is not a mathematical ‘instant’ but, what in

psychology is known, as the ‘specious present’.

These two features of consciousness, its ego-

centric and point-centric characters, make the

human situation as fcU and experienced radi-

cally different from the same situation as objec-

tively known and understood. Objectively the

situational difference between the Pharaoh and
his slave is immense—but as subjectively lived,

felt, and experienced it does not seem to bn so

different. The situational framework is accept-

ed by both, the consciousness flickers from

moment to moment; and the worry and anxiety,

arising from objectivities, however different,

trouble in the same way. The slave may be-

come an Aesop or an Epictetus, the master a

Caligula or a Nero, The valuational and dis-

valuational possibilities arc always there. The

son of a carpenter may become a world-teacher,

but so also may the son of a prince. Objec-

tively, Epictetus is a slave and Caligula an

emperor, Christ only a common man and Pilate

the Procurator of Judea—^but who docs not see

through the 'objectivity' excepting the 'objec-

tive' thinker of today?

What we are attempting to point, however,

is a blasphemy which would be vehemently

rejected even by .those who see through the

'objectivity'. The life as lived, felt, and expe-

rienced could not have been very much different

in the case of Christ or Caligula or the Procura-

tor of Judea. The consciousness of each was
circumscribed to the immediate present

; and
the present, when it was succeeded by another

present, must have lost most of its significance.

Further, the consciousness of each was his own,

and however much he might try he could never

become the other. To any mind trying to

understand, the conscious life of each would
appear to be a continuity where the past and
the present are indissolubly linked together.

But to the mind that lives and experiences, the

past does not exist. Whatever is, is in the

present. The temporal distinctions do not

exist for the experiencing consciousness.

The invariant structure of human conscious-

ness sets, then, the limitation to the human
situation on its subjective side. On the objec-

tive side the limitation is set by the essentially

inter-personal situation of man. Within these

limitations, man can always realize value or

disvalue. His relations with Nature and his

urge for the transcendence are the two other

situations wherein he can always realize signi-

ficance. Man’s situation, therefore, does not

vary from epoch to epoch, from man to man.
The sinner and the saint, the emperor and the

slave, the primitive and the modem are all the

same with respect to the human situation.

Yet, eminent thinkers think otherwise.

They have the classified catalogue of every-

thing that humanity has gradually acquired and
man counts his riches on his fingers and feels

they are right. But he quickly forgets his

pride and feels unhappy—for one whom he

loves has been cold or because the queue is

long and he has to wait or because . . . well

there are a thousand becauses, and one can

choose what one likes,

A neglect of these 'invariants' in the human
situation has resulted in a hysteric utopianism

which belives that heaven is just round the

comer. Others, who seem to sense only decline

and doom on the horizon, look longingly back

on times and ages when human situation was

better. They both forget that human situa-

tion as felt and lived is always the same. The
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heaven and hell are not in the past or the future

but in the present from which the human con-

sciousness cannot escape.

It would be futile and foolish to deny the

immense technological advances that have

happened in various fields. It would be equally

absurd to question the structure of postula-

tional knowledge on which those advances have

been based. The problems and the possibili-

ties evoked by the new technique and the new
knowledge are a challenge to man's daring and

imagination. Still, these are only the variants

and it is as well to be conscious of the invari-

ants, which remain unaffected by the variables

of the human situation. The variables provide

only the framework; and it is as well to be

conscious of that which is within the frame-

work.

The new technique and the raw knowledge

suggest new possibilities. The invariants are

the limits of possibility. A consciousness that

is aware both of the possibilities and the limits

may temper the valuational conflicts of today.

In the field of individual consciousness, the

awareness may bring the realization that per-

sons are more important than things, that

heaven and hell depend not so much on exter-

nal conditions as on themselves.

NOTES AND COMMENTS

TO OUR READERS
Prof. Dr. Hclmuth von Glasenapp needs no

introduction. 'Fanaticism and Tolerance’, from*

his pen, shows how 'both words comprehend a

whole gradation: The scale of fanaticism is

from legitimate enthusiasm to cruel persecution

while the scale of tolerance is from silent dis-

approval : . . to the acknowledgement of the

full right. . . So between extreme fanati-

cism and extreme tolerance there is quite a

gradation with some 'border-line cases which

mark the transition’ from the one to the other.

What is generally associated with a high degree

of tolerance, however, is a sort of pride in one's

own faiths the very last word in religion and

a condescending attitude towards other faiths.

The Professor would not honour such an attitude

by calling it tolerance; according to him it is

a kind of fanaticism. True tolerance must be

accompanied by 'that intellectual breadth and
humility which shrink from any claim to in-

fallibility’, by the consideration that although

truth is one no 'religious or philosophical view'

can comprehend the whole of it, each represents

Some fraction of truth'. 'But in India', the

learned Doctor avers, 'such a mental attitude

has prevailed for many centuries as philoso-

phical insight', though he points out that some
'Vedantins are eager to prove that Buddha,
the great herald of a pluralistic philosophy of

permanent flux taught the Brahman of the

Upanisads.' . . .

Dr. P. S. Sastri, M.A.,. M.Litt., Ph,D., of

the University of Saugor, is very well known to

our readers. Last year he contributed three

articles on the Philosophy of History. This

year he starts with a fundamental question of

philosophy, viz. the ontological ground of

cognition, with a special reference to erroneous

cognition. And with his characteristic thorough-

ness he has taken for his criticism the extreme
view of the Yogacara school, and follows

Sankara's line of argument. The paradoxical

character of the title of his theme, 'The Reality

of the Appearance’, vanishes when we come to

the Professor's clear statement, Tt (appearance)

is distinct from the void or nothing. If we say

the silver is 'unreal', we have only to mean that

it is different from the 'real' silver and not that

it is totally unreal.' He concludes, 'The object

must exist. There can be no perception with-

out a perceivable or perceived object. . . . We
cannot err without an objective ground; nor

can we perceive correctly in the absence of
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such a ground. ... A theory of knowledge

must tell us something about the known, some-

thing about the way an existent can be known?

'

Yes, something must appear, it cannot be

'totally unrea!'—a square-circle never appears.

But this something is neither totally real, since

it is negated—^it is anirvacaniya, cannot be

expressed in terms of reality and unreality.

Still between them, ‘reality’ and ‘unreality'

cover the whole ground of experience, if we arc

to admit cognition, which we must, its object

must be called ‘real'. Otherwise appearance

is appearance, neither real nor unreal. . . ,

Sri P. Sama Rao, B.A., B.L., Advocate,

is well-known to our readers as an art critic.

His views on art, though essentially Indian in

its spiritual outlook, arc not cold to others,

eastern or western, ancient or modem. In

fact in the wide sweep of his Vedantic ideal as

preached by Swami Vivekananda, he finds a

place of adoration for all master minds through

the ages- The quotation from the ^eat Chinese

artist, Lao Rung, is the key to Sri Rao’s ideal

of art: 'It was not merely a blade of grass

(I did paint), for within itself is contained the

spirit of every blade of grass that had ever

grown^since the beginning of time. ... I have

made myself the equal of gods, for I too have

touched the hem of Eternity.' Surely Hokusai

revealed true art when he said. . . . ‘every blot,

every line from my bmsh shall be alive'. Art

must reveal infinity in every speck and particle,

in every moment, in every act and idea that it

depicts; for the universe, severally and inte-

grally, is the spot and expression of the infinite.

One who can view art as that sees ‘Art in Life

and Life in Art', to him An is his Sadhana,

Art is his Siddhi, the means and goal of life, its

being and becoming. . . .

The author of ‘The Invariants of the Human
Situation—^Valuations and Limitations' is ex-

tremely uncommunicative regarding himself.

Beyond ‘Daya' he would not permit us to know

anything about his personality. Hence we are

unable to introduce him to our readers.

The article, however, shows that the writer

Is an original thinker with a fine power of

5

189

expression. He is daring to a degree. Know-
ing full well that there are no ‘invariants' in

this extremely variable world of thought and
matter, he has given us four invariants, viz.

'appreciation of beauty', ‘inter-personal rela-

tionships', 'the eternal impulse to change an

insignificant present into a significant future',

and ‘the ego-centric and point-centric charac-

ters of consciousness'. Any student of philo-

sophy knows how far they arc really invariants.

But they do cover a large field of consciousness,

and man, as long as he remains human, is

bound to work under these limitations. So
Sri Daya's contention is 'significantly' true.

Human personalities also labour under these

limitations. Hence his conclusion is : ‘the

sinner and the saint, the emperor and the slave,

the primitive and the modern are all the same
with respect to human situation.' Daya is not

a misanthrope or a cynic; he does admit what
we call progress. But he wants to draw our

attention to a deeper fact, to the value of the so-

called values. ‘Still, these (the elements of

•progress) are only the variants ; and it is as

well to be conscious of the invariants which
remain unaffected by the variables of the human
situation. The variables provide only the

framework ; and it is as well to be conscious of

that which is within the framework.'

So far so good. But ‘the urge for the In-

finite' whose aberrations he has mistaken for

the genuine and at whose doors he has laid all

the blames of our blood-stained history of

civilization, makes a short shrift of all the

limitations Daya has carefully built around

human consciousness. Man does transcend the

basic limitation of his ego or point and very

deeply feels his oneness with all and eternity.

And civilization—arts, sciences, and literature;

trade, technology and industry; cities, villages,

and tapovanas, can be built on this vast, limit-

less, basic consciousness, cit. It is no utopia.

What is blazing within each soul, what a wild

flower on the road-side is manifesting, but what

foolish, busy modem man fails to grasp,

because of his ego-mania, will be a common
property to all as it is even now in the depths

of his teing. Ostriches might hide their heads
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in a stack of hay; but unfortunately the poor

creatures have big bodies which refuse to be

hidden. Behind man's finitude there lurks

the infinite. How could he ignore the big fact?

It is coming, it is delayed in coming but it is

coming. Creation is for this.

MIRABEHN AND BHUDAN
Mirabchn is the spiritual daughter of Mahat-

maji even as Sister Nivedita was of Swami

Vivekananda. The comparison has a deeper

meaning than the mere characters of the per-

sonalities. The daughters have imbibed the

peculiarities of the fathers more truly than any

other associates and disciples of the latter.

The daughters' interpretation of their fathers'

views and opinions on matters pertaining to the

tradition and future of India has a depth and

reverence that compel consideration from

people who have the welfare of the country

nearest their hearts. Their love for even the

dust of India is unparalleled, their dedication

to her cause full and complete.

So when Sister Mira speaks something about-

the universally acclaimed bhuddn we ought

to pause and analyse her opinion a little

more deeply than we are wont to do and see

how far we can agree with her in view of our

unbiased study of the Mahatma's life and

activities. The present Governor of Bombay
also had to say something against the trend

of the bhuddn. He too referred his doubts to

the father of the movement and was as un-

satisfied with the reply as Sister Mira.

Bhaveji's scant courtesy to opinions differing

from his or to persons seeking clarification of

some important points regarding the move-

ment makes it all the more obligatory to us

to pay greater attention to what the Sister

says.

What does Mira say about bhuddn ? In

the Jan. 8 ('56) issue of the Hindustan

Times Mr. Homer A. Jack has put it very

clearly. ‘She listed five reservations about the

Bhudan movement : i. little or nothing is

said about the needs of cattle and land for

forests, as well as man; 2. the public is

give^ po proper ^ccoupt of the coUeptigns of

land; 3. the campaign accelerates fragmenta-

tion of land holdings, from which India directly

suffers; 4. much of tlie land donated appears

to be of inferior quality; and 5. targets are not

in proportion to the facts.' To^the above we
may cull from the same article two more
points: 6. ‘The land reform is a technical

problem which cannot be tackled merely by
all the emotion and goodwill in the world. '7.

‘For one thing, she feels that Vinoba is using

religious emotionalism, especially with the poor

land-holding peasants, “a thing Bapu never

did".'

We cannot afford to deal exhaustively

with all the seven points, though they require

it. Points 2, 4, 5, and 7 are worthy of the

daughter of Mahatmaji, who was so punctilious-

ly thorough in everything. Bhudanists do

give a sort of account, which however cannot

be called ‘proper' in Mira's sense. As to the

fourth point it is a fact in many cases and
people do not like to accept such land for

which a good deal of persuasion is not unoften

necessary. Point 5 is of course not a serious

charge. The seventh, though true and ought

not to have been pressed is not anything very

grave. But the other three points arc really

serious.

It must be admitted that the land reform

is a highly technical affair involving a number
of matters that need careful investigation and
analysis. And the introduction of emotionalism

in it has only covered the dangers, which are

bound to crop up and spoil peace as soon as

emotions will subside. It is not merely the

acreage per capita or family that is vital, nor

is landlessness a qualification to possess land.

The proper utilization of land is of primary con-

sideration; and that depends on the means to

cultivate, knowledge of cultivation, and the

willingness of the cultivator to profit by it.

Emotions create a false willingness which does

not last. Not all families are fit to get all

kinds of land. Nor are ail lands fit for produc-

tion of corns. Horticulture is neither unprofi-

table nor unsuitable for some classes of

families that cannot take to agriculture.

Fo^Jder too needs ecju^I s^ttention. If cattle
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are not kept fit, cultivation is bound to suffer.

So classification of land according to the nature

and yield of production, irrigation facilities,

and other factors is necessary. Similarly

classification 'of prospective holders is obliga-

tory. Then alone distribution becomes profi-

table. Even then proper supervision, aid, and

guidance are to be instituted to convert land

into real wealth. Mere parcelling out of land

without ascertaining its cultivation value has

another great defect. It unprofitably engages

men who, otherwise, could have been profitably

employed in some industries, thus enriching

the country and raising the living standard of

its nationals. What great hann has been done

to the country by reckless deforestation has

been vividly brought to the notice of the in-

telligentsia and need not be laboured here.

So far we have not heard of any proposal

to employ tractors etc. It seems the Bhuda-

nists are against mechanization of cultivation,

they are surel}/ in favour of the employment of

scientific methods for procuring better seeds and

manure. All these, no doubt, increase the

wealth of the country to some extent, but

would not make land as profitable as industries.

And this will create a dangerous tendency in

man to go for the more profitable professions

to the neglect of the more vital food-production.

Any land reform must guard, from the very

start, against this. To attract men land must

be made as profitable as industries, and this

cannot be achieved without mechanization. It

is foolish to entertain a sort of horror for the

employment of modern machines.

But the mechanization of cultvation will go

against the distribution of land, for it requires

vast fields to be economical. Will that not go

against the Sarvodaya ideal, the welfare of all?

Surely it will, if cultivation be left in private

hands. If the State take it up how will distri-

bution be effected, on what standard will the

quota be fixed? Welfare states, if they are

not based on village communes, are sure, in

the long run, to be oppressive and authorita-

rian. Hence we must first have a clear idea of

what kind of society we are going to build and

then effect reforms in land and industries. If
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we are afraid of establishing village communes

we cannot possibly go for mechanization and

therefore leave cultivation unprofitable and neg-

lected, to the ultimate ruin of the nation. Big

farm estates are going to be established and they

will yield huge profits to the State. There are,

and will still be more, State-owned big and

middle-sized industries. The State is thus going

to be a giant capitalist that is sure to swallow

up other capitalists; and being a tool in the

hands of the biggest political party it will

tyrannize over the country in the same manner

as the present-day totalitarian States do. We
must beware of this danger which is almost

imminent. The only remedy against this

horrible development is the establishment of

village communes based on morality and

spirituality. This is the true Sarvodaya

Samdja,

LET CONGRESS DECLARE
How to pacify labour unrest—the unrest

.that is impeding the country’s progress, drag-

ging it down, and preparing it for a ruinous

revolution? Let the Congress declare that at

the end of the Five Year Plan period the labour

will have equal right with the capital in the

management of industries and in the distribu-

tion of their fruits; and that during the period

there will be increasing participation of labour

in all the spheres at a definite accelerated rate.

This declaration is overdue. In reality the

Congress is morally committed to it. By the

declaration of the 'socialistic pattern of society’

as the ideal the way has been laid and the Con-

gress need not be afraid of treading it. On
the contrary it will regain the prestige it might

have lost by its unwise handling of the States

reorganization affair.

Industrialization of a country becomes

unreal if the labour remain dissatisfied and
unenlightened. Their education and content-

ment again should go together. Nothing gives

more encouragement and incentive to a group

of people than a judicious devolution of power

to it. Nothing is more educative than learning

by practice. Responsibility awakens capacity.

If the nation is to progress industrially its
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teeming millions, the labour, must feel that it

is their responsibility. This feeling will evoke

their latent forces and make them worthy of

greater responsibility. In them lies the nation's

energy whose release is imperative; and shar-

ing of responsibility is the most effective way

to this release.

The starting of new plants and factories

and the expansions of old ones are no doubt

giving them emplo3nnent, fetching more money

to their pockets, which in turn will bring more

amenities to them. But their status will not

be changed, their slaving will not cease, the

glow of human intelligence on their faces will

be as absent as ever. These giant plants with

their complicated machinery and fine produc-

tions will have no more value to them than

mere wage-earning, will rouse little curiosity to

use their intelligence to study and understand

the establishment beyond what are required for

their allotted duties. In the midst of tremend-

ous activities, themselves working hard, they

will have the look and attitude of aliens, as if

nothing belongs to them save the wage in lieu’

of labour. The possessive words like 'mine',

'ours' have a magic power of unlocking

the flood-gates of energy of people who have

not ceased to consider themselves individuals.

Of all countries of the capitalist economy

U.S.A. has considerable success in keeping

labour fairly satisfied. But how many checks

and props are there to attain it? And what

is the fun in keeping people divided into rival

groups breeding distrust? Even in that

country there are mills and factories owned

by the workers.* And the experiment was

immensely successful even when they had to

keep paid managers for lack of technical know-

ledge and sufficient organizing capacity among

themselves. It is of course not ideal, though

they succeeded in eliminating class distinction

and directing energies, saved from strikes and

bickerings, to profitable purposes. The joy of

possessing and running the plants is there.

The U.S.S.R, has gone to the other extreme.

As yet there is no sense of possession in the

• E^ader^s Digest—Jan., '56 : 'Rediscovery of

of America' est. pp. 74-6.

workers, joy is smothered by excessive labour

and too much goading from above. The

experiment, however, is not over and circum-

stances are extremely unfavourable; yet the

direction is dangerous. When ^people from

below are trained and educated and become

conscious of their power, and the immense

present distinction in personality between the

leaders and the led is naturally obliterated the

workers will automatically find themselves in

possession of power, not only of this or that

plant but of the whole country. In the

Capitalist countries, if the workers be patient,

capture of governmental power by them, as in

recent England, will do the trick without bring-

ing in economic dislocation and lowering the

general standard of living. There is an innate

tendency in man to live in peace. He cannot

go on eternally distrusting others and keeping

himself alert against mischiefs from them.

Hence divisions are bound to go, they are

actually going in all countries if one but look

a little deeper.

India in her planning period, must observe

this tendency and profit by it. Almost daily is

she experiencing the evil effects of strikes and

lock-outs. The enemies of the country and

the rivals of the Congress, tlie mischief-making

leftists, arc spoiling the workers and ham-

pering the progress of the country with a

fiendish glee of perversity. Demand for ever

higher wages, quite disproportionate to the

capacity of the industries, is increasing every

day. It is affecting both the private and the

public sectors. And when the State is expand-

ing its economic spheres in new fields, is

starting bigger plants and factories, it is going

headlong to a terrible crash, if it allows the

labour discontent to assume ominous magni-

tude. Anti-labour legislation will aggravate the

danger. Suppression is not the remedy. In

the political field the State has burnt its fingers

recently.

So the only alternative left for the State is

to satisfy . . labour, to give them their due by
declaring that all wealth and amenities belong

to the people, that all wealth-producing instru-

ments, agricultural and industrial, are theirs by
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right, that they will have their full right of

ownership, management, and distribution of

profits at the end of the Second Five Year Plan

period and that in the mean time they will be

given all facilities to learn all the techniques of

management of the plants as well as the

establishments.

This will blunt the mischief-making edge of

the do-nothing, talk-much communists and

socialists, who are exploiting this one sentiment

of the workers, viz. that they have no say, no

control, over the machinery that produces all

the wealth of the country though it is they who
run them all. The Congress and the govern-

ment will immortalize themselves in the history

of the nation by this declaration and its scru-

pulous effectuation. The enthusiasm it will

release will change the face of the country and

will undoubtedly make up the money deficiency

of the Plan.

REVIEWS AND NOTICES

MAN ANSWERS DEATH.—An Anthology oj

Poetry. Edited by Corliss Lamont. Second and

Enlarged Edition, ^952. Philosophical Library,

New York. Pages xvi+jjo. Price $ 4.50.

Dr. Lamont is well known as the Author of

Humanism as a Philosophy and The Illusion of

Immortality, He has collected therein a good

deal of material to show that personal immorta-

lity is a fiction of the brain and that there is no

soul apart fnini the body. This doctrine is link-

ed with the higher hedonism. And in the volume

under consideration Dr. Lamont seeks to show that

his views are already expressed in a more delight-

ful manner by the poets of all climes and times.

He has collected nearly 360 poems from about 230

poets, and these poems are divided into thirteen

sections. Each section carries a significant title,

which is itself a line or a phrase from one or the

other poet.

What the poets say about mortality is special-

ly significant since the poetic utterance is born

out of an immediate experience and awkening.

The poets appear in this volume as endorsing the

broad outline of that Humanism which Dr, Lamont
advocates. Here deatli is considered to be the end

of the individual conscious personality; and the

supreme goal of human life is the happiness and

progress of mankind on this solid earth. What-
ever may be the truth of this interpretation.

Dr. Lamont has succeeded in presenting many
beautiful poems in a concise volume.

Each section carries a brief prefatory note by
the editor. If a man die, shall he live again?'

asks Job. That this is an eternally recurring

question, is admitted by Dr. Lamont though he

does not give us Job's own answer. The second

section is entitled 'When Death is, we are not'—

a passage from Epicurus. The third is called 'All

men are mortal ; and here we find the democra-

tic nature of death. These forty-four pages do

clearly tell us that the poets never recognized

personal immortality; and those of us who advo-

cate immortality do not speak of the immortality

for the bodily self. We, therefore, have no objec-

tion in accepting so much. But this does not

prove that the soul is a fiction or that the spiri-

tual reality is not.

Death does not mean the loss of consciousness,

though Dr. Lamont says so in the fourth section.

Consciousness is not a property or quality of any
substance. It is itself the subject of all experi-

ence and death represents only a stage or a phase

in the stream of consciousness. It is something

akin to sleep; and sleep has not been the subject

of any epistemological or metaphysical enquiry in

the West so far. The instruments through which

consciousness appears to function are no longer ac-

tive in sleep and in death. And this shows that

there can be no bodily or personal survival. But
there can be the survival of the spirit; and the

poets have always intuited the immortality of the

self. But Dr. Lamont has not given such passages

since they run contrary to his basic contention.

When we advocate immortality, we do not mean
the immortality or fame: and some of the poems
are so abridged that they lend colour to Dr. La-

ment's interpretation. Yet in the fifth section we
read Shelley's lines-—

*The One remains, the many change and pass;

Haven's light forever shines, Earth’s shadows tly;

Life, like a dome of many-coloured glass, Stains the
white radiance of Etemi^, Until Deatii tramples
it to fragments.'

Here is the best statement for Immortality. The
Heal is the Absolute; and the many are its ap-
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pearances, since they are conditioned by certain

media. Death refers to the dissolution of the

media and not to the content of the finite centre of

experience. The immortality which is the birth-right

of the soul is not temporal. From the fifth section

onwards we find that Dr. Lament interprets Im^

mortality as existence in a quantitatively endless

time. This is a false interpretation. Time is the

appearance or shadow of Eternity. It has its value

and significance only in the context of the Eternal.

It is one of the conditioning media. This meaning

we do get even from the mystical utterances of

great poets; and such poems are eschewed from this

volume, though they creep in now and then. Thus
Donne writes ;

‘One short sleep past, we wake eternally.

And Death shall be no more: Death thou
shalt dieT

Immortality is that state of the soul where there

is death for Death itself; that is, it is beyond

change, though change is within it. As Emily
Bronte says, 'Thou Art Being and Breath, And
what Thou art may never be destroyed.’ It is

such a conception that has given rise to the pro-

found optimism of Browning in his ‘Prospice’.

And Rupert Brooke speaks of the soul as becoming

'a pulse in the eternal mind' when all the evil is

‘shed away'; while Tennyson hopes ‘to see his.

Pilot face to face when he has crossed the bar’.

When this truth dawns on the mind, finite life

appears to be a tale ‘full of semnd and fury, signi-

fying nothing’. Most of the poems in the eighth

and ninth sections really go to establish the im-

mortality of the soul and plead for a true spiri-

tual humanism.

All moral idealism has its roots in a spiritual

humanism. Any other source would render the

moral ideal subjective and insular. And it is the

intimate contact with the immortal Spirit here and
now that made the mystics proclaim the value of

a temporal bodily life. The most effective answer

to death is a truly spiritual existence here and now.

In the last section. Dr, I-amont presents some

beautiful lines from Childe Harold* $ Pilgrimage ;

and they provide an answer to death

—

T live not in myself, but I become
Portion of that around me; and to me
High mountains are a feeling, but the hum
Of human cities torture: I can see

Nothing to loathe in nature, save to be
A link reluctant in a fleshly chain,

Class’d among creatures, when the soul can flee.

And with the sky, the peak, the heaving plain

Of ocean, or the stars, mingle, and not in vain.*

Such a spiritual existence alone is the 'free, abun-

dant and happy existence for all mankind now and

in the ages to come'.

P. S. Sastsi.

MUKTIDATA (Jishu Khrister JiVANi). Tran-

slated by Amal Kumar Bandopadhyaya and P,

Fallon, S.J, Published by Bangiya Catholic Sahi-

tya b'amiti. Price Paper Bound Re, xlzl- and

Board Bound Re, ilSj- only.
^

Muktiddtd, as the authors write in the Pireface,

is a translation of the selected chapters of the

Four Gospels, where the life of Jesus and his

message have been recorded more clearly and vivid-

ly and without repititions. It is no mean credit

to the translators that nowhere does the reader

feel dull and uninteresting. The language is good,

the style easy and lucid. Any Bengali can go

through the book with lively interest.

There are many translations of the Bible in

Bengali; but not one of them is readable. They

are written in ludicrous anglicized Bengali, which

scare away readers. The book under review is a

welcome exception. We have no hesitation to say

that the beautiful language of the book will at-

tract readers and give them a correct idea of the

sweet and sublime life and message of the great

Saviour, who stood for truth, peace, and love for

the regeneration of mankind and sacrificed his life

on the cross at the hands of bigots, fanatics and

hypocrites—a fact which should bury fanaticism

and hypocrisy so deep that they may not rear their

ugly heads again. The saviour’s last words,

'Father, forgive them, they know not what they

do’, show his unbounded love and sympathy for

misguided humanity. At present the so-called civi-

lized followers of Christ have forgotten the high

ideal of truth, renunciation, and spiritual brother-

hood of mankind and have brought untold miseries

and unhappiness to humanity. It is time that the

West should follow the great message of Jesus

Christ: ‘The life is more than meat and the body
is more than raiment.'

Kumud Sen.

HOLY MOTHER SRI SARADA DEVI. By Swamj
Gambhirananda. Sri Ramakrishna Math^ Mylapore,

Madras-4.. igsS' t'm 540. Price: Board Rs 7/-

Cloth Rs 9/-.

The Birth Centenary of Sir Sarada Devi, divine

consort of Sri Ramakrishna, known to devotees as

the Holy Mother, was celebrated in 1953-54

country over. As a part of the programme the

Central Committee of the Celebration resolved to

publish an exhaustive and authoritative life of the

Mother, The present volume is the fruit of these

efforts. Though the same publishers had brought

out a life of Sarada Devi in 1940, this new b^k
eminently stands out as a fit commemoration for the

Birth Centenary, and in its added matter and



1956

thoroughness of treatment fully justifies the new
publication.

The author seems to have spared no pains in

gathering the least bit of information, anecdote, or

treasured thougjit, that is relevant to the right ex-

position of this unique life of a saint, who was

atonce, and that to an astonishingly intense

degree, both divine and human, godly and motherly.

This is what makes this task particularly formidable.

'The life of the Mother is woven with the warp

and woof of various complicated domestic problems;

and the events there are full of tears, troubles, and

vexations, even from the worldly point of view*

(p. 192). And her life at the same time is a

fountain of tremendous spiritual power that trans-

forms lives and lifts aspiring souls to dizzy

heights of realization. This simultaneity defies all

atempts at synthesis or analysis and yet rightly

does the author observe ; 'Still through our

prismatic mind we try to understand Sarada Devi

as the mother, the guru, or the Deity. But. . . all

the three aspects are inalienably blended in her. . .

'

(p- 325)-

195

By bringing together incidents from variotis

sources pertaining to different periods, illustrative

of each of these aspects, the author has expounded

them in a telling manner; and when we have got

a glimpse of the Mother’s inmmense love, pure and
simple motherly love, we no more require those

rare and private instances—lier divinitly is revealed.

Swami Vivekananda prepared the field to sow the
seeds that Sri Kamakrishna had given. But when
the seeds sprouted it was for Sri Sarada Devi to

take care of them, water them with inspiring waters

of love, till the roots took firm hold in the national

soil. Her ministration therefore had to be a long

one during which she consolidated the Order
founded in the name of Kamakrishna. But this

was only one side of her universal mission, which
she herself clearly stated in answering a query thus

:

'My boy, you must be aware that the Master

looked ujjon all in the world as Mother. He left me
behind for demonstrating that motherhood to the

world’ (p. 120).

NEWS AND REPORTS

NEWS AND REPORTS

SKI KAMAKKISHNA ASHKAMA, THE
VILANGANS, TRICHUK
Report for 1953-1954

The Ashrama, started in 1924, has at present

the following main departments of activities:

I. Gurukul and orphanage for boys 2. Guru-

kul and orphanage for girls 3. Vidyamandira or

High School with Primary and Secondary sections

4. Industrial School 5. Harijan welfare work 6.

Charitable Dispensary 7. Poor and Destitute Re-

lief 8. Rural Reconstruction Activities 9. Religi-

ous Activities 10. Free Reading Room and Li-

brary at Punkunnam ii. Crfeche for children of

working mothers.

The Gurukul and Orphanage has two sections,

one for lx)ye and the other for girls, each with its

own home run separately under the immediate

supervision of the monastic workers and teachers

of the Vidyamandira who live with them. The
Gurukul had the following strength on 3i-i2-’54 :

Boys—spaying 22, orphans 13; Girls—paying ii,

orphans 7. Regular religious classes were held

for the inmates and they perform their daily wor-

ship, bhajana, and Gi^4-chanting in the temples

attached to each section. The general health and

conduct of the pupils were satisfactory, being re-

gulated by a daily routine of work, worship, and
study.

The Vidyamandira provides academic education

for the Travancore-Cochin S.S.L.C. and has three

departments, Primary, Lower Secondary, and Upper
Secondary. The strength of the school in 1954 was
890.

The Industrial School is intended to provide

vocational training for pupils who have no oppor-
tunity for literary career. Weaviug, spinning,

needle-work, embroidery, crochet, etc. are taught

here. There are three teachers and thirty-nine

trainees.

In addition to the Harijan welfare work of the

Ashrama there are two more welfare centres in the

near-by colonies. A full-time worker was in charge

of one centre. A class is conducted for the adults.

Daily milk distribution and medical service were

also undertaken.

The charitable dispensary, opened in 1946, is of

service to a dozen villages around. In 1954 ^
total of 14898 of out-patients and 39 in-patients

were treated. Rs. 4820-2-0 were spent during the

years under report to provide relief to the poor

and destitute. AJso, xq?qq lb. of rice and 3455 lb.
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of mUk were distributed to poor and needy children

and mothers.

In 1953 the Government gave a grant of Rs.

500/- and in X954 1000 /• for rural reconstruc-

tion activities, which consist of: i. Seed-multi-

plication and distribution 2. Bee-keeping 3. Soap-

making 4. Pine-apple cultivation etc.

Regular discourses on Vedanta were conducted

by the President for the inmates of the Ashrama.

Gltd classes were conducted for the Gurukul pupils

on Sundays. Bhajana and religious discourses were

held for the Hindu prisoners at the Central Jail on

all Sundays. In the library hall at Punkunnam
weekly discourses were given on all Saturdays, and

in tlie School hall on all Sundays for the public.

The creche for children, opened on i6-i2-'54,

started with ten children aind the number rose

to twenty-six. The children are received in the

morning, bathed, fed, and supplied with toys and

fresh clothes.

Urgent needs:

I. Permanent residential

quarters for Gurukul

boys Rs. 08
2. Industrial sSchool build-

ing Rs. 15,000/-

3- Ashrama staff-quarters Rs. 8,000/-

4- Extension of school

buildings ... Rs. 25,000/-

5- Equipments for the

Laboratory Rs. 2,000/-

6. Compound-wall for

Balika Gurukul Rs. 6,000/-

7‘ Maintenance of orphans Rs, 6,000/- per year

8. Maintenance of Dispen-

sary Rs. 2,000/- ,, ,.

9- Sick and destitute

relief Rs. 2,000/-

10. Children's crdche Rs. 2,500/- „

We appeal to the sympathetic and generous

public to contribute their mite to carry on the work.

April

THE RAMAKBISHNA MATH DAIRY, BELUR
MATH. Anwjal Report for 1954*

This unit aims at supplying economically pure

and fresh milk and milk products to tt)e Belur

Math for Thakur Seva and for meeting the needs

of patients, invalids and its other inmates besides

developing itself into a model domestic dairy, which

may serve as an impetus for others to take up the

work of cow-keeping for domestic purposes.

It attracts visitors and attends to queries from

outside. In course of the year under review it has

furnished the Mission centres at Belgharia and

Ranchi with schemes to start dairy* units and has

improved the existing unit at the Mission Boy*s

Home, Rahara.

This is the third year of the dairy in its new set

up. During the year under review the progress of

the dairy has been kept up. As a result of planned

breeding, a more uniform milk supply has been

obtained and the total prf.>duction during the year

rose from 17,122 to 20,145 seers. The average

cost ot milk production fell from Re 1/- to As 14.

per seer. The economic status of the dairy

improved despite the reduced price of milk, raising

the surplus from Rs 5,082/- to Rs 5,489/-. A
buffalo and a butter churn have been added to the

dairy. About an acre of Napier grass has been

planted to provide green fodder throughout the

year. The general health of the livestock kept up
a high standrad during the year.

The livestock position on 31 December 1954

stood as follows: Studbull-i. Milcb Cows-13.

Young Stock-io (heifers). Sucklings-6 cow calves

and 6 bull calves. Total-36.

Experimental work with hormones has been

continued this year also, yielding significant results

The continued work on the let down' factor also

gave encouraging results.

The management express their deep sen.se of

gratitude to all those contributors, friends and
sympathizers whoi have enabled it to bring the dairy

to its present stature. Particular mention must be
made of the Express Dairy and superintendent Sri

H. S. Vaidya, the Bengal Veterinary College,

Belgachia and the Bengal Immunity Co. Ltd.

PRABUDDHA BHARATA

Erratum :

March issue p. 118, left colunan, line 26 for 'and ^ thf^t super normal condition picked up* read 'and

froiu side to side wjth tjie rhythm of bis*.





TO OUR SUBSCRIBERS

WHOSE SUBSCKIPITON EXPIRES WITH THE JUNE ISSyE

{Numbers J., JC.. and jF.)

Our subscribers in India lia viiit^ number
‘

J’ an' reqixostcd to remit

their annual subscriptioil, Rs. 5/- (Rupees Five only), by either Money
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Arise! Awake! And stop not till the Goal is reached/'

AMBROSIA

Sometimes monotony would seize me and

I would feel like going away somewhere.

Master would at once read my mind and say,

‘Where will you go leaving the sacramental

food at Dakshineswar? Do not yield to

vagrancy. Do you not know with what

difficulty do Sadhus procure food outside?'

Now and then, however, he would ask me
to visit Calcutta to break the monotony.

Sometimes I would go to Calcutta. But could

I stay on there? I had to return quickly in

a couple of days. I could not bear staying

away from Master. Where could I enjoy

such wide freedom as by the Master’s side?

Calcutta appeared lifeless. This is what

people say the grace of the Guru. It never

crossed my mind why I should carry out his

orders. This too is Guru’s grace.

Swami Bhaskarananda advised us not to

roam about. Tt fetches nothing’, said he. I,

Jogen, and others went to pay our respects to

him at his garden. When he noticed our

young age he was exceedingly glad, treated

us affectionately, and blessed us. Said he,

The Lord will surely be gracious to you. But

stay at one place and call on Him earnestly,

don't be a vagabond. Listen to the stoiy of

my foolishness. Thinking pilgrimage will

bring spiritual enlightenment I traversed (on

foot) the length and breadth of the country

visiting the four most important shrines at the

four corners of India. Mind you, there were

then no railways. You can well imagine the

privations one had to undergo. Despite all

these I received no light. There wasn’t the

least decrease in miseries, they remained the

same as ever. Then, in agony, I repaired to

this garden and took the vow either to realize

God, or to give up life in the attempt. And

now I enjoy bliss.’ With a stick in hand he

walked with us round the garden advising us

lovingly. His image was then being wor-

shipped. He was full of bliss and inqmred of

us what was going on there. In reply I said,

‘You are Narayana, they are worshipping you

t
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there/ He laughed and said, 'Bravo!' Just

a child I

« ^ «

Master's meal was ready. But he was

seen returning from the village of Daksinesh-

war, and chewing betel after the meal. He
had taken his meal in some house there.

Hriday could not find him in the temple and
was anxiously calling him at the top of his

voice. Master appeared and told Hriday that

he had taken his meal at the house of a gentle-

man there, as if that is of no consequence

whatever. It cut Hriday to the quick. He
said with sadness, 'Ah! How unlucky am I!

Here delicious sacramental dishes are kept

for you and you have taken your meal out-

side, Uncle!' Master told him softly, This is

the state of Paramahamsa (a man of realiza-

tion). In that state nothing can be fixed.

Every thing—^where he will have his meal
from—^is uncertain.'

He was full of praise for food received in

alms in the name of the Lord; it was very

dear to him. He used to say 'It is holy and
very helpful to sudhana (spritual practice).'

Mathur Babu spent a lot of money in feed-

ing the poor when he took the Master on pil-

grimage to Banaras and Vrindaban. On seeing

Mathur using his purse so freely, Master said.

'Suppose your mother-in-law (Rani Rasmani)
objects to it?' 'That lady,' answered Mathur
Babu, 'will find it difficult to take exception to

it because under my care her property has con-

siderably increased.'

« «

Once Mathur told Master, 'What pious deeds

have I done that I shall not be bom again?

So, let me now do good deeds to my heart's

content.' Master was glad and said, 'Just look

at his cleverness.'

'Your chosen deity,' said the family precep-
tor to Mathur Babu, 'I see, will for ever be
with you—will walk with you, sleep with you,
take his meal with you/ Then he came in

contact with Sri Ramakrishna; see how every-

thing came true. Look at the quality of the

family preceptors of those days! I mean,

deeds bring their reward, no matter if the

agent be a monk or a layman. Only, the laity

have family troubles and attraction for wife

and children—^this is indeed a drawback.

«

Master would encourage his lay disciples

thus: 'You have married. What of that?

Have you committed a sin? No fear. I'm by
your side; if my grace is there what are you to

be afraid of? But, charmed with the joys of

married life, don't forget God.'

« 4t

Paramahamsadeva (the Master) had neither

money nor property. Still great men would

come to him. What's the reason? Whenever

he found anybody chanting the praise of God,

his joy would know no bounds. One day some

men, while singing the glory of God, got fully

absorbed in it, they lost themselves. When they

returned to their normal consciousness they

found Paramahamsadeva fanning them. With

regret they cried out 'Gracious Sir, w^hat have

you done, what are you doing?' At this the

Master said, 'You took so much pain to sing the

glory of God. and may I not render this little

service to you?'

Those who purposely evaded meeting Master

are now repentant. At Dakshineswar one

engineer went to see Swamiji (Swami Viveka-

nanda) along with the father of Yogin Maharaj

Swamiji inquired, in course of conversation,

why he did not visit Paramaharhsadeva at

Dakshineswar. He said, 'He and I went up to

the door of the Master, when he (Yogin Maha-

raj 's father) told me that he (the Master) was

a madcap and exhorted me to go instead to the

Panchavati (a few yards off from the Master's

room) to see an ascetic there. And we repaired

to the site of Panchavati. One cannot meet

saints without their grace. Now 1 repent it very

much, a casual word from another prevtmted

me from seeing the Master
!

'



‘^SOCIALISTIC PATTERN OF SOCIETY^’

By THE Editor

It has been resolved that the Congress

wants to build our society on 'Socialistic

pattern*. Whether it is 'a' pattern or 'the'

pattern has never been explained to the satis-

faction of anybody, not even to the majority

of Congressmen including the Working Com-

mittee members. There are different kinds

of socialism, Communism being one of them.

And there are several Internationals, first to

sixth, maybe more. When the father of the

ideal has funked to use the world-recognized

word 'Socialism' it may either mean that he

has none of them in his mind or meaning one

of them, he does not want to disclose it for one

or more reasons. For a politician both alter-

natives are justified, for a moralist of the

Gandhian type neither is. For a 'moral poli-

tician' sometimes both are, sometimes none

may be. We are not concerned with the first

and the third category. The country likes to

judge the Congress by the second standard as

long as it does not publicly repudiate the

hitherto declared ideal. Hence we are enti-

tled to ask the policy-makers of the Congress

what exactly they mean by the phrase, if it is

of the Gandhian brand, the Sarvodaya; and if

it is, what the significance of this new coinage

is, why ‘Sarvodaya* was found wanting. It is

very important to have definite ideal before

us, for in laying down rules and regulations

about any group of people, particularly in bring-

ing about social and economic reforms through

our legislatures we are to see that they do not

go against the declared ideal. There is a real

danger in keeping an ideal in one's mind

and getting it passed through personal influ-

ence by the most powerful organization of

the country and allowing followers to do and

declare what they like. Democracy requires

that an ideal must be placed clearly in all its

aspects before the country, and the press and

platform must be given sufficient time to dis-

cuss it thoroughly before it can be resolved

by an august assembly to be put into action.

The above remarks are called for inasmuch

as we feel ourselves handicapped when trying

to speak of it to the students of the country

who need precise guidance in all matters. Not

knowing whither social winds are blowing,

whether to stand against or to support the

trend, whether there are factors that are in-

compatible with or prejudicial to the goal,

whether supplementation is required or desir-

able it is difficult for any conscientious man to

deal with any matter beyond what is strictly

personal. It has a paralyzing effect on the

public mind. As we posed this question and

waited in vain for more than six months for

an answer through the columns of any paper

or magazine we are compelled to put our own

interpretation on the ‘socialistic pattern of

society', keeping as close to the Gandhian, i.e.

the eternal {sa7idtana), ideal of India.

To deal with the negative side of the

'pattern' is comparatively easy, for in some of

the speeches of important Congressmen it has

been dealt with. It comprises the following

points: i. There will not be any caste-

system dividing society in lower and higher

groups but admitting horizontal divisions of

equal status on 'Union' basis with open doors

for exits and entrances. 2. There will be

no disabilities on women in matters of service

and opportunities. 3. Unequal possession of

wealth leading to undue power by individuals

or groups is to be prevented. 4. Religion

must not be allowed to create division and dis-

sension among the people; but political divi-

sions and dissensions are encouraged for keep-

ing up opposition, even though industry and

education suffer owing to strikes, organized

and encouraged by the opposition parties.

All these negatives have been made amply

clear. They have been repeated so often that
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intelligent people smile when the leader^ stand

up to speak.

But they give us no picture of the society

the Congress is going to build. We have a

clear idea of the society Vinobaji wants to

build but not of that which the vociferous

Congress promises to do. This is the diffe-

rence between talk and action, destruction and

construction. From the amorphous Congress

ideal when we come to discuss Vinobaji's ideal

that is actually taking shape, despite Mira

Behn's not too wrong criticism, we under-

stand what society the deep unconscious of the

Congressmen wants to create. This is the real

‘socialistic pattern of society'. By this we do

not mean the pastoral idyllic society that is

taking shape in the various villages that have

accepted the grdmdan ideal; we mean the

pattern and not the actuality, for the latter is

limited to small villages and therefore neces-

sarily shaped by village circumstances and

cannot be applied without major changes to

towns and cities, to mills, factories, and cor-

porations. The pattern however will remain

unaltered and it will be socialistic in outlook

and content. It is better to use the word

which Vinobaji, the father of the movement,

uses, viz. 'communistic', not red or yellow, but

pure white of the Indian brand, which had

been evolving from the Vedic period fo the

panchayet times but could not reach its cul-

mination because of adverse political circums-

tances and of its preoccupation with absorbing

diverse racial elements.

The most outstanding feature of the new
social order will be the change of the centre

of gravity from family to ‘commune' without

destroying the former but sublimating and

orienting it to the latter. The parental affec-

tion of Kau^alya-Da^aratha, DevakT-Vasudeva,

or Yo4oda-Nanda, the conjugal identification

of Sltfi-Rama, the brotherly love of Rama-
Laksmana-Bharata, the filial service of Rama
and Bhisma, and all the other beautiful social

ideals will not only remain but will be infi-

nitely enhanced in the new order. But the

several and collective orientation being to-

wards the higher and higher communes tlie

scope and extension of emotion, thought, and

activity will be unlimited; hatred, jealousy,

envy—^in fact all kinds of narrowness will have

no field to grow and expand; morality and

spirituality will, instead of being pooh-poohed

and wantonly broken, be in greater and more

urgent demand at every step; caution and cir-

cumspection being needed in the complex sur-

roundings, intellectuality will be forced to

expand and deepen; expansion of outlook

giving incentive to the sense of duty and acti-

vity, labour will be joyous and health-giving.

Real communism is a joy for ever, for based

on freedom of expression it expands and

expands till it embraces the whoi universe.

Our Congress leaders need not funk to give

the true name to their unconscious ideal.

Circumlocution is redundant, for the phrase

'socialistic pattern of society* has blinded

none, neither the Western Bloc nor the ortho-

dox Indian Hindu or Muslim. Had the

leaders known their own minds or grasped the

fismma ideal of the Mahatma or understood

the full significance of the grdmdan movement

they would have had no cause to rack their

brain for finding out a suitable expression for

the ideal society. Sri Nehru might have

thought that having returned recently from

China if he had talked of ‘socialism' bluntly

he might have scared away some people,

friends or brethren. That is because the pic-

ture of society that flashed up in his mind

after his China visit was that of China plus

something of his own, maybe, derived from

his Bapuji but not wholly B.apuji's. Rwt the

future society of India was born with the birth

of the twentieth century, which the new dis-

coverer of India had failed to discover; and

it is beautifully coming up with the splendour

of the morning sun in the mind ot Bhaveji.

The future society of India, maybe of the

world, is spiritual communism, based on ab-

solute individual freedom of the spirit.

In fact if we properly study the growth of

Indian Society from its very Dravido-Aryan

inception we would find, as Swami Viveka-

nanda in the memorable last paragraph of

Modern India has so vividly put it, that every
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Indian lives a life of dedication—a life dedi-

cated to God in society and humanity. But
the ideal failed, as we have noted, to rise sig-

nificantly ^bove Hinduism, that comprises

within it all the numerous Dravido-Aryan

sects and denominations. Into its reasons we
need not enter here. Even under the most
adverse circumstances it never failed to pro

duce saints and prophets and therefore sects

and churches to embrace others, who, how-
ever, spumed the overtures. Even supposing

ancient India, we mean Dravido-Aryan India

did nothing for the last thousand years to

throw open its cultural doors to others, no
man with a grain of sympathy and a historical

sense of how ideals grow and mature will have
reasons to blame India for that. A race, a

culture, that has evolved the ideals of Uma
and Siva, Sltfi and Rama, Radha and Krsna
on the one hand and the Sanas and Kapila,

Suka and Narada on the other and has ever

since been throwing up men and women of

those types and their more beautiful permuta-

tions and combinations up to this twentie th

century has every right to brood over and
enjoy this and remain forgetful of the universe

for a petty period of thousand years. Now
India is awakened to her sense of moral and
spiritual duty to the world, irrespective of

white and red castes. She is bound to trans-

cend her family, clanish, and racial barriers

and to embrace all humanity with a divine

fervour. And the result is the evolution of

this spiritual commune*, founded on unrestrict-

ed individual freedom to grow, according to

one's own law of growth, in dynamic love,

amity, and fellow-feeling, until the distinction

between each and alh the individual and the

universe, vanishes completely.

II

What is this spiritual commune? In what
aspects does it differ from the red communes?
We would not answer them directly, not be-

cause we want to shirk it but because it would

* This expression was originally used by Sri

Aurobindo when the communes of Russia were just

being built after the First World War.

iot

be more profitable: we would give descrip-

tions of a few types and leave the matter to

be judged by the readers. As there would be

innumerable types with the growth of ever

increasing complexity in society, we ought to

be satisfied with a few types sufficient to be

extended to newer fields and situations muta-

Us mutandis.

Before doing this, however, we would like

to simplify the matter a little. Every adult

man or woman feels a heavy burden on his

or her shoulders because of four thoughts that

prevent the natural joy of life from having a

full play. They are: i. employment, 2.

maintenance and education of children, 3.

care and treatment during illness and conva-

lescence, and 4. means of maintenance after

retirement or Avhen disabled and, in the case

of ladies, during maternity. To remove these

four items of care and anxiety should be the

responsibility of the State that aspires after

being a welfare state. Money and establish-

ments for these, as for all other items, it is

needless to mention, must come from these

very men and women; still their minds must

be freed from these wasting thoughts. The
enormity ('f these undertakings, superficially

considered, sends a shiver through the spine.

B.ut with the solution of the first problem all

the other problems would be automatically

solved, provided banks and insurances be-

come nationalized in due course, even before

the new society comes into being throughout

the country. Progress of India being tradi-

tionally evolutionary and not revolutionary,

there is no need of forcing the country to

adopt the new society—^that will be against

the genius of the people. People like Vinobaji

and government are to create circumstances;

and men and women, like water through

canals, will come and settle and find them-

selves transformed into happy members of a

new society, viz. of the spiritual commune.
What India wants are servants. And what

servants are they, Mahatmaji, Vinobaji, and
host of others! Swami Vivekananda predict-

ed the coming of the Sudra Age. And these

great men of India are true Sudras.
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The second universal characteristic of spi-

ritual communes will be the hearty acceptance

of the idea that the universe is an organism

and not a machine, an immanent organizing

force running through eveiy part of it, throw-

ing up, maintaining, and withdrawing indivi-

duals, helping them to expand and universa-

lize themselves, to feel their oneness with the

force itself. Man, being an evolute of this

force with the most developed consciousness

in this globe, has the capability of developing

himself systematically into a stature where he

will feel his oneness with the force and all its

wealth and can draw upon it for the good and

beneficence of various societies, whose ulti-

mate aim is to help individuals to realize this

force, which they call God. As all knowledge,

power, skill, etc. are in God and as without

an abundance of these no true help can be

rendered to society, state, and other bigger

human organizations, it is the most urgent

duty of man to strive to realize God in life.

Various religions of the world have indicated

the ways of reaching Him. But all religions

have got jumbled up with social rites and

customs, which are to be carefully and scien-

tifically separated from pure religions, which

consist in communing with God, our substra-

tum of being. Every man should regard tliis

communing with God as his first and foremost

duty in life; and no commune should be

started in a way which may clash with this

most important duty of man; on the contrary

all its activities should be oriented towards

this—they should be made subservient to it.

The most precious quiet hours should be made

available to all men and women constituting a

commune. There must not be any exception

to this. Rest must be immediately followed

by such communings, before man jumps into

activities, which, to prevent tliemselves from

being degraded into suicidal Satanic move-

ments, need the soothing touch of divine

coverage. Man is in deep rapport with God
when he is all alone, so personal communing
is the best. But man does not daily find

himself at fixed hours in the proper mood.

Communal prayers, Riima-dhms, Sankirtanas

etc. induce this mood. Hence appropri-

ate time must be found for them too. Modem
man must know that social rites and customs

have but social values. Encased in a body

and surrounded by limited formS of matter,

man must remind himself that he is spirit

infinite.

But mind will not peacefully settle on the

object of tiiought unless it is freed from certain

natural obsessions like hatred, jealousy, covet-

ousness, etc. So in order to keep it away from

such defilements some positive noble thoughts,

sentiments, and' activities are to be cultivated in

our dealings with others as well as with our-

selves when all alone. These qualities are of

universal application; their beneficent effects

transcend time, space, and circumstances, and

they ennoble both the subject and the object.

They are ahimsu (kindness), satya (truthful-

ness), asteya (non-covetousness) brahma-

carya (chastity), aparigraha (non-acceptance

of gifts or anything not honestly earned).

They are the basic principles governing all

schemes of honest, honourable, dynamic life.

When alone and unengaged man's mind should

dwell on them earnestly, and when in com-

pany and in service (for all activities are

service) it should actively and scrupulously

observe them, with the sole idea of converting

them into his very nature and not of con-

ferring benefit on others. Their incorporation

in one's own being, life's habitual identifica-

tion with them, is and should be the end of all

thoughts and activities of man; beneficence,

individual or social, is a mere by-product of

this attempt. The West has put the cart

before the horse, and the whole world follow-

ing it has come to grief. The active cultiva-

tion of these qualities is the method and the

identification of individuals with tlie univer-

sal organizing force or God is the end of

human life. Individuals living in constant

remembrance of this method and ideal are the

fit pioneers of establishing the spiritual com-

munes. These communes are the ideal fields

for the application of the method with a view

to attaining the goal of universal identity of

all beings. If we miss this communes may be
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established and prosperity may come; but

they will be red or yellow, satisfied with

matter and material arts and crafts; they will

not bestow peace and happiness leading to

the freedom \>t the spirit with an abiding feel-

ing of an amplitude of unrestricted Jove, for

which white communes alone are the field.

From the pre-Vedic times up to the twentieth

century India has been brooding over this

grand ideal, preached and ro-prr'ichod through

the millenniums by her saints and prophets;

it has assumed the full shape and size within,

it is coming out—the white commune.

Ill

Now wc are in a position to consider the

formation and growth of these communes in

our present society in a natural course of evo-

lution and without unduly disturbing what-

ever peace may bo reigning in it. We shall

start with the simplest ones, the rural com-

munes. The people are voluntarily donating

their villages, there are a good number of

grdmdafts, some 800 of them by the middle of

January. We can very profitably—c'conomi-

cally, socially, culturally—utilize this unique

sentiment of the villagers in developing these

villages into spiritual communes. Wc have

already got all the land as the common pro-

perty, an opportunity that has come to us as

a godsend. Without committing the folly of

distributing and parcelling out these plots of

land to individual tillers let us arrange for their

cultivation with persons best fitted for the job

and with best bullocks of the village or even

supplied by government, with manure, seeds,

and scientific knowledge made available by

the State. The extra labour should be utilized

for other village industries, providing types of

work according to taste, age, sex, and other

peculiarities and to the needs of the village or

for which markets are available or can be

easily created. All agricultural and industrial

products should be collected in common .store-

houses, from which they are to be supplied to

families liberally according to needs, and the

excess to be sold and money deposited with the

village bank after remitting government dues.

Basic schools, creches, small hospitals or dis-

pensaries, cooperative shops, arrangements

for transit of men and articles and many more

common- ventures should be organized. In-

comes and expenditures should be operated

through the common village bank; cheques,

receipts, etc. being countersigned by the

person in charge of the particular concern.

Sport'^ and games, recreations, socials, and reli-

gious gatherings, again erection and mainte-

nance of temples, mosques, and churches are

to be organized on the common basis with

unrestricted participation by all in proper

moods. The whole village should be guided

by a general council of competent elected

members who would seek and receive prompt

government advice, help, and guidance.

Under this general council there should be

smaller groups of people for running various

activities with a higher board of general super-

visors, who, however, will not be idlers but

active workers and earners in some field of

activity or other. Justice will be administered

by a body of sob(}r elderly people who will

meet daily in the evening when people will be

frc‘e from their daily duties. These small

rural communes will be the lowest units in a

hierarchy of communes culminating in the

national parliament.

A number of such rural communes will

cf>mbine to fonn a higher commune into which

the smaller ones will be organically integrated.

This village will have its own commune just

as other villages will have. But over and

above that it wall have a higher commune
w'hich will have its own organization, earning

and managing ils various branches and suj^er-

vising and guiding the smaller rural communes.
For example it will run a higher school and
hostels where children, passing out of the rural

communes, will be admitted and trained free;

it wall run a bigger and better equipped hospi-

tal; it will have higher technical and technolo-

gical institutions—all for the whole group of

primary village communes. This village will

naturally be much bigger than the others.

Consequently its farming and agriculture, its

industries, its technical and technological insti-



204 PRABUDDHA BHARATA May

tutions, its social and religious organizations,

etc. will be bigger and complexer. These

secondary comirnnies will no doubt be receiving

aids from the tertiary communes as well as

from the primary ones, just as they themselves

will send aids to those higher and lower com-

munes. Each secondary commune will have

various smaller bodies of representatives to look

after its various activities. The elected repre-

sentatives of all these bodies will form the

highest executive of the secondary commune,

which will similarly have its separate judiciary.

Some of these secondary communes again will

combine to form still bigger and higher com-

munes, which we have called tertiary^ communes.

They will take in more advanced men and

women, train them for running these tertiaries,

qualify them for more responsible activities in

higher grades, open complexer industries, and

thus provide activities for increasing population.

To guard against future reorganization and

thus unnecessary emotional inhibitions of

sections of people the various grades of rural

communes should bo organized, from the

beginning, centring round a big industrial and

university city. All the various grades of

communes should be oriented towards the

city, sending their best men for training and

going higher up or returning to take up and

run activities and organizations in the lower

grades. This city again will be the natural

market for the agricultural and industrial pro-

ducts of the villages under it. It should be

the duty of the State to map out all such

regions scientifically and guide the formation

of the graded communes so as to have a city

as their apex. Each of the grades, except the

lowest rural icommune, will thus have three

definite kinds of duties, viz. to maintain itself,

to help the next lower ones, and to feed the

next higher one; the lowest will naturally have

the first and the third.

Cities and big towns, unless especially

founded for one factory or for one intercon-

nected groups of industry, will have different

communes, each growing round one mill or

factory, which tvill be the common property

of it, managed by and the profits distributed

among the members of the commune. Each

such commune will have all the subsidiary

organizations of a rural commune and many

more according to its needs, such as schools

('primary or/ and secondary incluJing techno-

logical), hospitals, creches, etc. All such

separate communes should be brought under

a council of elected experts and organizers to

form the over-all government or corporation

of the whole city, under whose indirect help,

guidance, and control all the big p)opulace

down to the primary village commune will

grow and thrive.

The word 'indirect' is very important. To

give real freedom of growth to individuals, to

encourage variety of thought and activity, and

to guard against suppression and oppression

in future by a clique or a dominating perso-

nality there should be no governance from out-

side, from the higher groups or the lower; all

governance must be internal. The elections

and selections of representatives being from

below upwards it is the primary villages or

factories which, supplying all the men up to

the highest government of the country, will^

control the vast complicated machine. And
the higher groups will control the lower ones

h\ training t)ie lattcrs' personnel, by advising

and supervising the technical processes, and

supplying knowledge of improved methods,

but carefully keeping themselves aloof from

interfering. So there will be a double control

from below upwards and from above down-

v^/'ards, thus effectively minimizing tyranny

by any group. There will be another kind of

mutual control. Villages will control towns

by their agricultural products and towns will

control villages by means of their manufac-

tures. Neither should be made so self-suffi-

cient as to have the whip hand over either.

We use the terms 'control', 'government*,

etc. of the present politics, which bristles with

factions and classes each having its ax to

grind. Their interests contradict, which pre-

vents an organic growth. Hence the necessity

of checks and compromises. In the future

society these classes will be eliminated and

with that the clashes. The society will be a
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natural organism where each individual's life

will be a helpful contribution and an asset.

Each individual, each ascending grade, will be

oriented to the apex; and hand in hand the

members of lateral groups will march on to it.

There will be joyous cooperation, and not

envious competition. Mr. Khruschev glorified

competition of his communist society. Com-
pared to one of the present capitalist society

that kind of competition is no doubt good.

But, like too intensive cultivation, it exhausts

individuals; artificial stimuli can stay exhaus-

tion but cannot prevent it. To a cooperative

society those terms are inapplicable. We apply

these terms here because we are talking of the

transitional period, when a little lack of caution

may destroy the whole future structure. Hence

mutual checks and controls are necessary.

When, however, such a society comes into

existence, starts functioning on its own merits,

people will not understand that some kind of

guarding against is at all necessary at any stage.

Finding help and guidance everywhere in the

present, and future ensured by the State,

people will change terminology indicative of

rivalry and cheating to that of cooperation and
camaraderie.

{To be concluded)

MEMOIRS OF SWAMI VIVEKANANDA
By Cornelia Conger

Before the Congress (or Parliament) of

Religions met in Chicago at the time of the

Columbian Exposition in 1893, members of

various churches volunteered to ask into their

homes as guests delegates to it. My grand-

mother, Mrs. John B. Lyon, was one of these,

requesting, if possible, that a delegate who was

broad-min(l(‘d be sent to us as rny grandfather

was much interesti'd in philosophy but heartily

disliked bigots! Our home w^as 262, Michigon

Avenue, a pleasant somewhat del fashioned

fami house, painted olive green with boxes of

red geraniums across the front, Tt was full of

guests all that summer as my grandparents

were naturally hospitable and this World's Fair

was a very exciting and fascinating affair. So

all our out-of-town relatives and friends were

eager to come to Chicago to see it. When word

came that our delegate was to arrive on a

certain evening, the house was so crowded that

my grandmother had to send her elder son to a

friend's house to have his room for our guest.

We had been given no idea who he would be

nor even what religion he was representing. A
message came that a member of our Church

—

the First Presbyterian—^would bring him after

midnight. Everyone went to bed except my
grandmother who waited up to receive them.

When she answered the door-bell, there stood

2

Swami Vivekananda in a long yellow robe, a

red sash, and a red turban—a very startling

sight to her because she had probably never

seen an East Indian before. She welcomed

him warmly and showed him to his room.

UTien she went to bed she was somewhat

troubled. Some of our guests were Southerners

a< wo had many friends in the South because

we owned a sugar plantation on the B,ayon

Teche in Louisiana. Southerners have a strong

dislike for associating with anyone but whites

because they stupidly think of all people who
are darker as on a mental and social plane of

their former Negro slaves. My grandmother

herself had no colour prejudice and she was

sufficiently intelligent anyway to know that

Indians arc of the same Caucasian inheritance

as we arc.

When my grandfather woke up, she told

him of the problem and said he must decide

whether it would be uncomfortable for Swami
and for our Southern friends to be together.

If so, she said he could put Swami up as our

guest at the new Auditorium Hotel near us.

My grandfather was dressed about half an

hour before breakfast and went into the

library to read his morning paper. There he

foimd Swami and, before breakfast was

served, he came to my grandmother and said,
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*I don't care a bit, Emily, if all our guests

leave! This Indian is the most brilliant and

interesting man who has ever been in our

home and he shall stay as long as he wishes.'

That began a warm friendship between them

which was later summed up—much to my
grandfather's embarraseraent I—by having

Swami calmly remark to a group of my grand-

father's friends one day at the Chicago Club

T believe Mr. Lyon is the most Christ-like

man I ever met I'

Pie seemed to feel especially close to my
grandmother, who reminded him of his own
mother. She was stout and very erect, with

quiet dignity and assurance, excellent common
sense, and a diy humour that he enjoyed.

My mother, who was a pretty and charming

young widow, and I—^who was only six years

old—lived with them. My grandmother and

my mother attended most of the meetings of

the Congress of Religions and heard Swamiji

speak there and later at lectures he gave. I

know he helped my sad young mother who
missed her young husband so much. Mother

read and studied Swamiji's books later and

tried to follow his teachings.

My memories are simply of him as a guest

in our home—of a great personality who is

still vivid to me! His brilliant eyes, his

charming voice with the tilt of a slight well-

bred Irish tongue, his warm smile! He told

me enchanting stories of India, of monkeys
and peacocks, and flights of bright green

parrots, of banyan trees and masses of

flowers, and markets piled with all colours of

fruits and vegetables. To me they sounded

like fairy stories, but now that I have driven

over many hundreds of miles of Indian roads,

1 realize that he was simply describing scenes

from the memories of his own boyhood. I

used to rush up to him when he came into the

house and cry Tell me another story, Swami,'

and climb into his lap. Perhaps, so far from

home and in so strange a country, he found

comfort in the love and enthusiasm of a

child. He was always wonderful to me! Yet
—^because a child is sensitive—I can remember

times when I would run into his room and

suddenly know he did not want to be dis-

turbed—^when he was in meditation. He
asked me many questions about what I

learned in school and made me show him my
school-books and pointed out India to me on

the map—it was pink, I recall—and told me
about his country. Pie seemed sad that little

Indian girls did not have, in general, the

chance to have as good an education as we

American children. Imagine how interested 1

was when Swarni Shankarananda, President,

Belur Math, told me he founded a girls'

School in Calcutta!

My grandmother was president of the

Women's Hospital at home and he visited it

with lively interest and asked for all the

figures in infant mortality etc. So again it

showed how mucli he was learning in our

country to be used in helping his own people,

because I was told that a maternity hospital

was also founded later. How very happy that

would have made my grandmother!

I was fascinated by his turban which

struck me as a very funny kind of a hat,

especially as it had to be wound up afresh

every time he put it on! T persuaded him to

let me see him wrap it back and forth around

his head.

As our American food is less highly sea-

soned than Indian, my grandmother was

afraid he might find it flat. He told us, on

arrival, that he had been told to conform to

all the customs and the food of his hosts, so

he ate as we did. My grandmother used to

make a little ceremony of making salad dress-

ing at the table and one of the condiments

she used was Tabasco Sauce, put up by some

friends of hers, the Mrs. Ilhennys, in Loui-

siana. She handed him the bottle and said,

'You might like a drop or two of this on your

meat, Swami'. He sprinkled it on with such

a lavish hand that we all gasped and said

'But you can't do that! It's terribly hot!'

He laughed and ate it with such enjoyment

that a special bottle of the sauce was always

put at his place after that.

My mother took him to hear his first

.Symphony Concert on a Friday afternoon.
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He listened with great attention but with his

head a bit on one side and a slightly quizzical

expression. 'Did you enjoy it?' mother

asked at the end. 'Yes, it was very beauti-

ful', he replied, but mother felt it was said

with some reservation. 'What are you think-

ing?' she asked. 'I am puzzled by two things',

he answered, 'First, I do not understand why
the programme says that this same pro-

gramme will be repeated on Saturday even-

ing. You see in India, one type of music is

played at dawn. The music for noontime is

very different and that for the evening is also

of a special character. So I should think that

what sounds suitable to your ears in the early

afternoon would not sound harmonious to you

at night. The other thing that seems strange

to me is the lack of overtones in the music

and the greater intervals between the notes.

To my ears it has holes in it like that good

Swiss cheese you give me 1

'

When he began to give lectures, people

offered him money for the work he hoped to

do in India. He had no purse. So he used

to tie it up in a handkerchief and bring it

back—like a proud little boy!—pour it into

my grandmother's lap to keep for him. She

made him learn the different coins and to stack

them up neatly and to count them. She made

him write down the amount each time and

she deposited in her bank for him. He was

overwhelmed by the generosity of his

audience who seemed so happy to give to

help people they had never seen so far away!

Once he said to my grandmother that he

had had the greatest temptation of his life in

America. She liked to tease him a bit and

said, 'Who is she, Swami?' He burst out

laughing and said 'Oh, it is not a lady, it is

Organization!' He explained how the fol-

lowers of Ramakrishna had all gone out alone

and when they reached a village, would just

quietly sit under a tree and wait for those in

trouble to come to consult them. But in the

States he saw how much could be accomplish-

ed by organizing work. Yet he was doubtful

about just what type of organization would be

acceptable to the Indian character and he

gave a great deal of thought and study how

to adapt what seemed good to him in our

Western World to the best advantage of his

own people. I can see that Belur Math and

his many charities are the result of this period

in his life. I spoke earlier of his delightful

slight Irish tongue. I recall that this came as

a surprise to Swami Shankarananda. My
grandfather used to joke him about it. But

Swami said it was probably because his

favourite professor was an Irish gentleman, a

graduate of Trinity College, Dublin.

After Swami left us, my mother was eager

to do some studying along tlie lines of oriental

philosophy, as she realized she had not enough

background to understand his teachings as

fully as she wished. A Mrs. Peake held some

classes in Chicago that following winter and,

in the course of them, mother discovered

much to her surprise that if she held a letter

torn up into fine bits between her hands, she

received a brief but vivid impression of the

writer, both physically and mentally. When
Swamiji returned to Chicago a year or so

later to give lectures, mother asked him about

this strange gift and he said he had it also,

and that when he was young he used to have

fun doing it to show off, but that Ramakrishna

had wrapped his knuckles and said, 'Don't

use this great gift except for the good of

mankind! Hands that receive these impres-

sions can also bring relief from pain. Use

this gift to bring healing!'

On this second visit, he only stayed with

us for a short time. He knew he could teach

better if he lived in his own regime of food

and of many hours for meditation. It also

left him free to receive many who came to

him for help. So my grandmother helped

him find a simple but comfortable little flat,

but I do not recall that I ever saw it.

Swamiji was such a dynamic and attrac-

tive personality that many women were quite

swept away by him and made every effort by

flattery to gain his interest. He was still

young and, in spite of his great spirituality

and his brilliance of mind, seemed to be veiy
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unworldly. This used to trouble my grand-

mother who feared he might be put in a false

or uncomfortable position and she tried to

caution him a little. Her concern touched and

amused him and he patted her hand and said,

'Dear Mrs. Lyon, you dear American mother

of mine, don't be afraid for me ! It is true I

often sleep under a banyan tree with a bowl

of rice given me by a kindly peasant, but it is

equally true that I also am sometimes the

guest in the palace of a great Maharajah and

a slave girl is appointed to wave a peacock

feather fan over me all night long 1 I am used

to temptation and you need not fear for me!'

After having talked with Swami Shankara-

nanda and been encourged by him I wished I

had Wked to my mother's younger sister,

Katharine (Mrs. Robert W. Hamill) about her

recollections of Swamiji. So when I reached

home I asked her what she could add to my
scattered memories. She was a bride and

had her own home. So she was not at her

mother's and father's so very much. She re-

called Swamiji much as I did, but never heard

him lecture. However, she and her husband

were 'young intellectuals' and had a group of

young professors from our university, young

newspaper men, etc. around them. One
Sunday evening she was telling them how
remarkable Swamiji was and they said that

modern scientists and psychologists could

'show up' his religious beliefs in no time!

She said, 'If I can persuade him to come here

next Sunday evening, will you all come back

and meet him?' They agreed and Swamiji

met them all at an informal supper party. My
aunt does not recall just what subjects were

brought up, but that the entire evening was a

lively and interesting debate on all sorts of

ideas—Aunt Katharine said that Swamiji's

great knowledge of the Bible and the Koran

as well as the various oriental religions, his

grasp of science and of psychology were

astounding. Before the evening was over the

'doubting Thomases' threw up their hands

and admitted that Swamiji had held his own
on every point and that they parted from him

with warmest admiration and affection.

When I was taken to meet Swami Shan-

karananda, I felt ray memories were too

childish and trivial to put down in black and

white. I felt very humble and apologetic for

taking up others' time. But the Swami said

something infinitely kind and gracious which

I shall never forget: That every great man
is like a jewel with many facets. That each

facet is important as it reflects a different as-

pect of his character. That I had come to

him to offer a facet that was lacking in his

records of Swamiji—of the weeks he had

spent in our home when he first left India.

So here is my very tiny 'facet' offered in

memory of someone I have loved for all these

62 years— not as a teacher, nor a great reli-

gious leader—but as a wonderful and vivid

friend who lived in our home.

PLACE OF ENGLISH AT THE INDIAN UNIVERSITIES

By Dr. Amar Mukerji

If education means the development of the

spirit of tolerance and if the Indian universities

are intended to impart this type of education as

against mere cramping instruction, I may be

permitted to discuss here a topic that has not

always been discussed from the academic point

of view but on sentimental and parochial

grounds.

It goes without saying that any true under-

standing of the implicatioas of higher education

and the realization of true national interests

would make us unanimously afiinn that higher
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education at the universities in this country

should be such as would not take us away from

the best thought of the world and should deve-

lop in us a capacity of not merely understand-

ing that thought but of expressing it and of

adding to it in our own way and on the basis of

our own understanding.

Taking this for granted and accepting the

fact that all genuine education should be

through the medium of one's own language, it

has now to be considered if the present desire

of changing oever completely cither to the

regional or the national language is conducive

to our best interests not only from the point

of view of equipping our young men and women
with the best thoughts of the world but of

developing the regional or the national language

whatever be the case.

It is true that the constitution of India has

set a time limit to tiiis process of change; it is

also true that there are some excellent books

on some subjects available either in the regio-

nal or the national language. But to keep

continuing this process of change—in fact to

expedite it efficiently—one has to take a few

factors into serious and immediate consideration.

The first of these is that, right or wrong,

wc have inherited a tradition of Western

thought and even Shri Jawaharlal Nehru had

once to plead for the adoption of Western

methods of reseach, analysis, and understand-

ing not because that is the only method but

because it is the method most tried just now
all over world, and we in India have not yet

been able to evolve a method of our own. In

fact the evolution of the typical Indian method

would be possible only when we have fully

understood and exploited the Western method

of study, of research, of analysis, of editing, of

collation, of criticism, and of publication.

What I intend to say will be abundantly

clear the moment we look into any modem
Indian book that seeks to study a subject.

Whether it is a book of Hindi criticism or

Bengali ethnology or of Gujrati music, it will

be immediately evident that the methods we
are using are Western as against the Eastern

method of putting everything as suiras or of

seeing literature purely from the point of view

of the rasa theory. Even when this theory

itself is being studied either with reference to

modern psychology or to modem aesthetics,

the principle of study we are adopting is

Western, and fundamentally, neither is anybody

opposed to it nor is it worth while opposing.

When we come to the study of the sciences,

the Western method holds the field; the

method of observing the data, of putting to-

gether these observations, of collating and com-

paring them, and of arriving at a final con-

clusion after applying all kinds of tests—even

the manner of maintaining the laboratory record

book—all this is so typically foreign that it

has become absorbed in us and none of us

cares to go in quest for the ancient Ifidian

methods. It is tme that at many points we in

India had methods that are similar to these:

but the modem young man at the University

does not bother about this as much as the

modern authors of books in the Indian

languages.

Such being the case and accepting the fact

that we must ultimately have all the field of

learning at our disposal through our languages,

the question arises if we would have the best of

it in the best possible manner or only the

third and fourth best given to us in a half-

hearted manner.

I do not, however, intend to say that all the

books that are appearing in the Indian langu-

ages are of bad quality; what I may rather say

without fear of contradiction is that if these

very authors are called upon to confess honestly,

they would say that their books do not come

up to the standard of the classics in the Euro-

pean languages, primarily English, which are

sought to be translated, adapted, abridged, or

reproduced in some such manner.

This being so, are we entitled to thurst

mediocre books down the throats of our

students, young men and women, whose ulti-

mate understanding of things is going to shape

the destiny of India? To those of us who say

that there is bound to be certain lowering of

standards during the period of transition, I

would like to ask, if this lowering will be con-
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fined only to a small group of students and

will not ultimately extend to a whole generation

of students, creating ten or twenty years hence

a vacuum that would be hard to fill in.

This would evidently mean a great loss to

the country that no national-minded citizen

would tolerate. But this is only one side of the

picture. The other side relates to the group of

unscrupulous publishers who would (as some

of them are already doing) unhesitatingly

take advantage of the situation and flood the

market (i.e. the educational market) with in-

competent versions or adaptations in regional

languages of standard English books dealing

with various branches of learning. Certainly

there are always a few competent translators

but their number is so much exceeded by those

that are grossly incompetent that if a board

were to examine some of the so-called render-

ings of well-known English books, it would be

amazed to find how grossly ideas arc confused

and mis-stated. And to impose these ideas on

the unwary but highly susceptible minds is

nothing short of criminal negligence of education

of the country.

I know that there are always some compe-

tent English authors who are so well-versed in

the European languages, particularly English,

and that they have such ability at understand-

ing ideas that they can produce original works

in the various learned subjects—works that

can stand in comparison w^ith the best in the

world. But such authors are few and far be-

tween though, again, most of these are trained

in the best of European tradition. And until

this tradition is kept alive over a large number

of years, the fountain source of knowledge will

soon go dry, leaving the field to groups of in-

competent people who will make the best use

of the situation unmindful of the country’s

broad interests.

One cannot but accept the fact that if our

regional languages are to grow, reliance on the

European languages has to be placed over a

large number of years. It is not in a period of

five, ten, or even fifteen years that the best of

European thought, or for the matter of that

international thought, can be absorbed in the

Indian languages. On the contrary it would

require a persistently stupendous effort spread

over a large number of years to raise our lan-

guages to the level of some of the rich Euro-

pean languages.
^

But who can possibly do this? Certainly

those alone who have a remarkable competence

with these European languages. And since

English is the only European language which

we just now know with a certain measure

of confidence, all tliose who intend to feed the

Indian languages with the best of the world’s

thought must necessarily do so through the

medium of English. This certainly implies

that from today onwards there should be a

whole generation of scholars well-versed in

English and other Euroj^ean languages- who

should be available to us for reinforcing our

languages with the cream of world's thought.

Accepting this fact, let us now look at

things as they stand today. At the schools

English has been or is being reduced to a posi-

tion where practically nothing is learnt of it.

One might not gnidgc this even and say that

the school boy should be given a chance of

reading through his own language. There

cannot be two opinions about it. But what is

the position when this group comes to college

and to the University? Leaving aside those

who will always have a natural aptitude for the

languages, what about the majority of students

whose knowledge of English will be so trifling

that they can hardly discharge the function of

understanding European thought and of restat-

ing it in their own languages? How can any-

body suddenly brush up all their English at the

college and university stage and make some of

them competent enough to discharge a heavy

responsibility? Especially when most of them

are reading all the other subjects through the

medium of their regional languages.

Here another point that seems to have been

overlooked by many deserves attention. Any-

body who knows a language well will bear me
out that it requires an out-of-the-ordinary

command over a language to reproduce in it

something from another language. For ins-

tance, an author who seeks to translate a
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standard English book into, say, Hindi must

know both the languages much better than the

best civil service man who uses one or both the

languages for j)urposes of day-to-day noting

and drafting. This means that a really able

translator must have a firm grasp of both the

languages without which he will misrepresent

ideas both ways.

Efforts have recently been made to coin

scientific vocabulary in the Indian languages.

They are praiseworthy indeed. But does

scientific vocabulary alone lead to the proper

expression even of scientific ideas? One may
state the equations and the formulae but these

are hardly enough for a country which is des-

tined lo take its legitimate place in the world of

scientific thought, for it is not merely the ques-

tion of reproducing certain ideas but of contri-

buting to tliem. The problem becomes all the

more acute with the humanities, where we are

in a way more concerned with ideas in Indian

languages, the necessity of persons well-trained

in English and other European languages is the

greatest in India today.

For even if we may today write a few books

on some of the more popular subjects in Hindi

or in regional languages, it will soon be dis-

covered b}^ those persons who are initiated into

these subjects and are anxious to pursue their

studies further that these books were at best

primers and that they suddenly find themselves

facing an awkward situation. Neither will

such persons whose tastes have been created

remain satisfied with the mere elementary books

that arc available in the Indian languages nor

will they be able suddenly to develop that com-

petence in English which alone can satisfy

their appetite. The result will be disastrous

for it will mean the deviation of a man from

his pursuit of knowledge and the total effect

of such deviations will be great on the country.

All scholarly minded persons will soon find

themselves in a vacuum until authors in Indian

languages do not rise to that level of writing

which alone can bring to us the most abstruse

thoughts of the world.

To write therefore only elementary or only

slightly advanced books in Indian languages

would hardly meet the true educational require-

ments of a country and the necessity has al-

ready been felt of highly specialized books.

And towards the writing of such books English

has the greatest contribution to make. It is then

that we come to realize that the utility of

English language to-day does not begin and

end with writing petitions and drafts and notes

and orders but is vitally related to the very

problem of our existence in thought. The better

we (as many of us as possible) know the

English language, the more efficiently can we
enrich our own. That wc are bound to know
our own languages well is a foregone conclu-

sion.

Such being the case and accepting the fact

that we are not going to allow an entire gene-

ration of students to suffer, should we not make
some arrangement for the efficient reading and

cultivation of English along with, of course,

our own languages? If to this we could add
one or more European languages so much the

better. Luckily there exists in the country

a machinery for this which can be used for

this purpose with a slight modification. In

many States of India now there are univer-

sities run by the Centre and if these universities

had English as the medium of instruction with

a net-work of schools imparting primary and

higher secondary education through English,

the problem could be considerably tackled.

This does not mean that these Central univer-

sities would have no departments of Indian

languages; it would only mean that the empha-

sis in these universities would be on English

and with only one university in each State fed

by a set of Cambridge or public schools, wc
would easily train up a group of young men
and women in the principles of European

languages in such a manner that they can dis-

charge the duty of absorbing the European

thought in India as and when necessary.

It goes without saying that these young

men have also been trained in their regional

languages the only difference being in emphasis.

For others who want to read through the

medium of their regional languages there are

the State universities which would also have
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departments of European languages. And reci-

procity between the two types of universities

would always lead to the emergence of the best

talent. Just now it is a matter of chance that

several Slates in India have Central univer-

sities and that a few more are likely to be

taken over by the Centre. In addition these

Central universities would also be more cosmo-

politan and feed the foreign services.

Such Central universities may have chairs of

translation as much as the State universities

may have chairs in regional languages. The

duties of these two departments should be to

come close together, select the most suitable

books for reproduction in the regional langu-

ages and get the translation or adaptation done

in the best possible manner. The holders of

the chairs at the regional universities may look

to these and keep a watch over the quality of

the translation done, instead of leaving such a

vital thing at the mercy of mercenary pub-

lishers who are mostly impelled by business

motives.

There is another manner in which the flow

of international thought may be perennially

kept alive, if two such departments come to-

gether to publish a fortnightly where funda-

mental books written in the Eurojxjan languages

are discussed in the Indian languages (and not

merely reviewed as they are presently done in

some Indian journals) workers in both the

groups of languages would always be nourished

with new ideas till the lime when we have

enough literature of our own.

The position of English at the universities

therefore has to be examined in a fresh light

not with sentiment but with reason, keeping the

best interests of the country "In view. If we just

throw English out siniply because it is the

language of the Britisher, we shall jeopardize

our interests, first by low^jring the standards

of the present generation and secondly by pre-

venting a perennial flow of ideas. There shall

always be a group of men who are inherently

gifted with the sense of language but we must

discover and use a team of such men.

If the two language departments stated

above provided a large group of men with first

class training in linguistics and phonetics and

if they looked to the proper selection of books

and their translations, English would surely

make its greatest gift to India. As the Univer-

sity Education Commission has appropriately

observed

:

‘English, however, must continue to be studied. It is

a language wliich is rich in literature—humanistic,

scientific and technical. If under sentimental urges

we should give up English we would cut ourselves

off from the living stream of ever-growing know-

ledge. Unable to have access to this knowledge,

our standards of scholarship would fast deteriorate

and our participation in the w’orld movement in

thought would become negligible. Its effect would

be disa,strous for our practical life, for living

nations must move with the times and must res-

prmd quickly to the challenge of the surroundings.

English is the only means of preventing our isola-

tion from the world, and we will act unwisely if we
allow ourselves to be enveloped in the folds of a

dark curtain of ignorance. Our students who are

undergoing training at schools which will admit

them either to a University or to a vocation must

acquire sufficient mastery of English to give them

access to tlie treasure of knowledge, and in the

universities no student should be allowed to take

a degree who does not acquire the ability to read

with facility and understanding the works of Eng-

lish masters.*

‘Each work has to pass through these stages—ridicule, opposition and then acceptance.

Each man who thinks ahead of his time is sure to be misunderstood.’

' —Swami Vivekananda



THE AWAKENED ONE

By a. Tswaran

It was the last watch of the night. The

Upavattana Sala grove of the Mallas near Kusi-

nara was lit with the radiance of the full moon.

Between the twin Sala trees, both abloom even

at thaJ hour, on a robe folded into four and

spread as a couch, lay a venerable figure

Teposing on his right side in the pKDsturc of a

lion, with one foot resting on the other, calm

and composed'. Surrounding him stood a

great multitude, disciples, with grief writ large

on their faces. One of them, who now sat by

the Master's side, had been weeping bitterly and

the Master had called him, chid him affection-

ately and consoled him. Now the Master again

looked encouragingly on all the assembled

group, a tender look with evident pride in it,

and he said, ‘Of these five hundred brethren of

mine, Ananda, even he who is the most back-

ward is a Stream-winner, one who is assured

from I3ownfall, assured of reaching the Supreme

Wisdom.' Then his voice changed, like a heav-

ing wave the final moment came up and stood,

the whole burden of the luminous exalted life

pressed upon that pregnant point of time and

burst forth in the exhortation, ‘Come now,

brethren, I do remind ye : Subject to decay are

all compounded things. Do ye abide in heed-

fulness/ Those were the last words of the

Exalted One.

That w^as 2500 years ago. Now when we
celebrate the Sambuddha Jayanti those words

ringing through the corridors of time reach the

hearts of the world's millions and stir them up

as profoundly as they did on the Vai^akha

Purnima of Kaliyuga 2558 (Tuesday, 26 April,

543 B.C.).* Whatever may be the uncertain-

1 This date is given by Cyrus D. F. Aba5Mkoon
according to whom ‘Indian, Ceylon and Burma
inscriptions give B.C. 543 as the parinirvana,

Buddha Gaya inscription gives B.C. 544. There are

Pali sources to support this. As the (Bengali) year

commences with the Mesha Sankranthi (the same as

in Lanka) B.C. 543 should be taken as the correct

year.*

ties regarding the exact date, no one seems to

have contradicted the remarkable coincidence

of the Thrice Blessed Day. In recalling the

three great incidents one is struck by the simi-

larity of their settings too. It is strange that

Maya Devi, in the tenth month of her preg-

nancy, should have chosen that time to under-

take a journey. But so it was fulfilled that

Siddhartha, though born a prince, must be

brought forth into the world in the manner of

a Buddha, the paragon of sannyasins, not in a

palace on a golden couch but in Nature's

spring-mansion, under the canopy of a wayside

Sala tree. Again, it was under a wayside tree

that the Great Illumination came. That blessed

tree, called since then the Tree of Enlighten-

ment (Bodhi), has indeed become deathless

having rooted itself in the spiritual history of

the world; and today the whole world pays

homage to it as well as to the other places

which bear the landmarks of this great life.

Tlie Buddha himself is said to have named
the four places which believing clansmen

should look upon with emotion'—^viz. of the

Tathagata's birth, of his enlightenment, of his

first preaching, of his final passing away.

In celebrating the memory of the Blessed

One let us consider the three treasures which a

Divine Incarnation invariably bequeaths to the

world. They are: the word, the life, and
the form. That is, a collection of teacliings,

the example of a life embodying those teach-

ings, a personal form or personality as a per-

fect symbol of the teachings, so that the mind
can dwell on them with ease and love and

through constant meditation comprehend the

truth of the Divinity that was manifested.

The Form

Some of the world's most outstanding

pieces of art, in painting and sculpture have

gone in the immortalizing of the Buddha's

image. But none of them were made in the

3
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life time of the Buddha or his contemporaries.

Though the Buddha declared his Buddhahood

and at times insisted upon receiving the proper

address and honour due to the Tathagata, he

never allowed himself to be worshipped as a

god. It w^as only Kaniska who is said to have

popularized the Buddha worship. The earlier

writings, of course, do not record the physical

features of the Buddha. So there is no strict

consistency in the features of the various

images nor do we expect to find in them his

exact likeness as in a photograph—in all pro-

bability Siddhartha was quite different from

the classical figures the devotees carved and

painted. But it is of no consequence in the

light of the purpose, already stated, for which

we regard a human figure. Inasmuch as the

figures depict the spirit of the Buddha they

are valuable and useful to the devotee. In

this respect the figures have faithfully and in

exquisite form brought out the impression of

the Buddha one gets from the scriptures.

The Buddha was bom a prince and,

according to tradition, bore the thirty-two

mahdpurusa laksanas (marks of a great man)

on his body. His regal frame animated bv
the splendour of supreme spiritual beauty pos-

sessed such a compelling majesty and grace

that when the Buddha approached the five

ascetics who had abandoned him prior to his

enlightenment, they, inspite of their determi-

nation to be indifferent and cold to him, were

spurred to rise up and receive him in honour.

There are many instances recorded in which

the mere personality of the Buddha exerted

tremendous influence.

From the preserved art relics we conceive

of the Buddha in various ways, the Dhyam,
the BhumisparSa, the Padmapani, etc., each

one steeped in deep mystical import, suggest-

ing various moods and ideas. But all of them
are serene and smiling. As Sir Francis Young-
husband puts it, 'Of the Prophet Mahomed no
picture, statue, or bust is ever made. Christ

is usually, but mistakenly, represented as a

Man of sorrows, and nailed to an instrument

of torture. But Buddha through the ages has

been depicted seated calm and serene, gently

smiling upon mankind.' Indeed it is an out-

standing fact in the Buddha's life from birth

to parinirmna that there was not a single in-

cident of his having shown anger, not even

the so-called righteous indignation. And this

too was one of the main virtues he laid much

stress upon in his teachings. In the Majjhima

Nikdya (XXI) we have the extreme yet strict

command: 'Even if, 0 disciples, brigands

and assassins with a two-handed saw were to

sever your joints and limbs, one who for this

reason were to become angry would not be

carrying out my teaching. Therefore you

must, 0 disciples, thoroughly train yourselves:

"our mind must not be troubled, no evil

word must escape our mouth, we shall remain

friendly and compassionate, with loving mind,

without hidden ill-will we shall irradiate that

person; passing on from him we shall then

irradiate the whole world with loving mind,

with ample, profound, unlimited mind, free of

hate and rancour." Thus, O disciples, must

you thoroughly train yourselves.' For such

a training there can be no better inspiration

and aid than the very figure of the Buddha.

The Amitdyur-Dhydna-Sutra says: 'Since

thev have meditated on Buddha's body, they

will also see Buddha's mind. The Buddha's

mind is his absolutely great compassion for all

beings.'*

The Life

In this, as in the images, one who sets out

to worship and meditate need not reject on

grounds )of authenticity the ma.ss of legends

and anecdotes that have accumulated in time;

for, whether a genuine record or a devotee's

fond imagination, each one of them reveal a

characteristic of the true Buddha. Scholars

and historians may be wary or even refuse to

* A striking proof of this has been given in our

times by Swami Vivekananda who, it is said, in his

student days had a vision of the Buddha. In later

years as a sannydsin when once he was meditating

under the Bodhi tree at Bodh Gaya he

suddenly burst into tears and embraced his brother-

disciple who was sitting near him. The Swami in

meditating upon the Buddha was overwhelmed by
his compassion.
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accept most of them. But even they will have

to admit that the scraps of information gleaned

from reliable records about the life of the

Buddha are quite complete and revealing for

our purpose. The chief incidents are well

known. A few of the characteristics alone

need be considered here.

The Buddha's is a grand, composite perso-

nality, like a rare fine-cut diamond with many
facets. In his life he demonstrated all the

essential virtues to a high degree of perfection.

The complete absence of anger has already

been noted. Even in his early life he exhibit-

ed a remarkably keen intellect with power of

discrimination. In later years as a teacher,

though he usually conquered all by his love

and spiritual eminence, many a time the

power of his logic and eloquence swept his

opponents off their resistance. The period of

his sddhana in which he underwent intense

austerities reveals a towering will power. In

him there was not the least vestige of selfish-

ness, wherefore some have ventured to call him
the ideal karma-yogin. He achieved a pheno-

menal perfection in the balance of intellect and

emotion. He was, according to Swami Vive-

kananda, ‘the only sane man ever bom.' Yet in-

spite of all these accomplishments the Buddha's

life has remained hearteningly human. In the

Hindu religion he is accepted as an incarnation

of God. Yet unlike other incarnations the

Buddha never claimed to be born perfect. He
refers to the period of his ignorance, his

struggle, and hard-won enlightenment. His

austerities did not consist merely of superhuman

endurance of hunger, cold, and the like phy-

sical conditions, in which none can dare to have

a share of experience; but he suffered great

mental agonies accelerated by what we may call

the unsparing scientific attitude towards things.

And in this he is intensely human. It is this

human aspect of the Buddha that forms a sus-

taining background to his philosophy of self-

reliance, which we shall see later on.

But of all these various qualities there is one

that undoubtedly outweighs all else—compas-

sion. It is the one predominant note resound-

ing in the symphony of his life. It is the

m
golden thread that runs through every incident

of his life, insignificant or outstanding. Be-

tween the young Siddhartha who washed the

blood off the wounded swan with his tears and

refused, in the face of all threats, to surrender

the bird into cmel hands and the dying Buddha
raising himself to initiate the last convert

Subhadda whom the others would have driven

away, all the pictures of the Exalted One are

painted in this one overwhelming colour

—

compassion. Did not his very seeking of libe-

ration, his crowning achievement, spring from

this instinct? Again, when the transcendental

Truth was realized and the Buddha, conscious

of its loftiness, thought of abstaining from

expounding it to people at large, was it not the

voice of this virtue that urged him to change

his mind? Then it is to this trait that the

world owes the blessings of the Dhamma, the

Norm as taught by the Buddha, who otherwise

would have lived and passed away quietly in

some Himalayan forest, an unfound pearl in

the stream of oblivion.

Yet having said so much about this compas-

sion, it should also be noted that this is not to

be mistaken as the essence of the Buddha, as

the goal to be attained. To him it was but a

rung in the spiritual ladder over which one

passes to, and down which come to humanity

the blessings and power of, the supreme Attain-

ment. This love {maitn) is not just the

‘humanism' much talked of nowadays. *.
. .it

has nothing to do with a human “love for one's

neighbour'', but rather with the irradiant and

almost objective power which proceeds, in a

natural way, from an integrated and liberated

mind. This is evident from the Buddhist view

that of one who seeks his own health rather

than that of others and the one who seeks the

health of others rather than his own, the former

is judged to be superior; this takes us far in-

deed from “humanitarianism", but likewise

from “egoism". The point is, that he who has

not cannot give. Love, here, is not a matter

of running after others with cures and solici-

tude and effusions, but is something which is

based on “obtaining one's own health"—^that

is, one's own spiritual fulfilment—^until it be-
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comes ''radiant*', and like the light of ihe sun

which shines equally, irresistably and imper-

sonally upon the good as upon the evil, without

any special ''affection*', without any particular

intent.*^

It may appear paradoxical but all the same

quite true and reasonable that such an imper-

sonal love is capable of being very intimate

and personal to each and every individual of

the limitless group that basks in its shine. Wc
cannot help quoting a touching incident in the

Buddha's life that brings out his extreme soli-

citude and consideration to the least of his

flock. When consequent on the eating of

sukaramaddhavam (usually interpreted as ‘hog's

flesh*) at the black-smith Cunda's house the

Buddha was seized with dysentery and pains,

he feared that people may revile poor Cunda

because the Tathagata passed away as a result

of eating at his hands. So he called Ananda

and instructed him to banish such doubts and

grievances from Cunda's mind by saying to him

that he (Ananda) heard the Exalted One say

That meal after eating which the Tathagata

was enlightened with the Supreme Enlighten-

ment and that meal after eating which the

Tathagata passed away with that utter passing

away which leaves no basis (for rebirth)

—

these two meals are of like fruit. . .
.*^

Fortunately we have a complete and reliable

record of how the Buddha spent his normal

day. He truly lived the middle-path he

preached allowing himself the food, garment,

and rest he needed. But all the same his was

a strenuous life, most of his time and energies

given to ceaseless preaching of the Dhamma,
and particularly the thorough training of his

monastic disciples. And he kept on moving all

the time except the rainy season, walking

® p. 201 The Doctrine of Awakening. By J.

Evola. Translated from Italian by H, E. Musson,

Luzac & Co. Ltd., London, igsi.

*Dtgha Nikdya, ii. 135-6; ucldna, viii. 5. The
first meal here refers to Sujata's offering of milk-

rice porridge which, in comparison to hog’s fl<?sh, is

considered very pure. Moreover it has the merit that

after partaking of it and being refreshed by it,

Gautama made a final attempt and attained

NirvS^a.

fifteen to twenty miles a day, and living on

alms. It should be remembered that fame came

to him in his life time. After the enlighten-

ment, it is said, his fame spread to all quarters

'like the sound of a great gonf hung in the

canopy of the skies*. Kings vied with each

other to entertain him all his days in their

luxurious palaces. But even as the sweet

blowing south-wind cannot be confined, so the

Tathagata maintained his freedom to give ium-

sclf up to the ideal, living under the sky for

roof and sleeping on the couch of earth. He
was indeed ihe ideal sannydsin.

The Word

The w'hole collection of the Buddha's teach-

ings is gathered in the Tripitakas, the three

‘Baskets* (sections) viz. the Vinaya, the Sutta

and the Abhidhamma. These again are

divided into books, the Vinaya Piiaka contain-

ing seven, the SuUa Piiaka fifteen, and the

Abhidhamma Piiaka seven. All combined they

form a prodigious collection. Much more

literature in the fonn of commentaries and

expositions has been accumulating over and

above this. But there is no chance of losing

the real teachings of the Buddha in this sea

of scriptures if only wc remember the direction

he gave: ‘Of whatsoever teachings, Gotamid,

thou canst assure thyself thus : “These

doctrines conduce to passions, not to dis-

passion; to bondage, not to detachment:

to increase of (worldly) gains, not to fruga-

lity: to discontent, not to content: to

company, not to solitude: to sluggishness,

not to energy: to delight in evil, not

delight in good”—of such teachings thou

mayest with certainty affirm, Gotamid,

“This is not the Dhamma. This is not the

Vinaya. This is not the master's message**.*

{Vinaya II. 10) In this we have the guidance

not only to the Buddha^s teachings but to

the teachings of all spiritual leaders.

It is strange that so much fierce contro-

versy and metaphysical wranglings about

philosopical and dialectical problems should

rise in the name of one who scrupulously

avoided them himself and strongly advised
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others against them. The silence of the Buddha

which has been variously interpreted was
meant to be revealing rather than concealing

the Truth. His great disciple Kassapa

makes it explicit in his answer to Sariputta :

‘This is a question not concerned with profit

or with the first principles of the holy life. . .

That, friend, is why it is not declared by the

Exalted One.’"’ Though the Buddha built

up a stYongly reasoned and minutely analysed

philosophy, he was sevcrly practical; and if

it is asked what did the Buddha leach we can

only give the simple and well-known answer:

The four Aryan truths, about suffering, the

origin of suffering, the ceasing of suffering

and the way leading to the ceasing of

suffering, which last is the Aryan Eightfold

Path, viz. right view, right aim, right speech,

right action, right living, right effort, right

mindfulness, right contemplation. To put

it in an easier form and in his own words

it is this:

Sabbapdpassa akafanam kusaUissa upasau^padd

Sacittapafiyodapanam elam buddhdna sdsananK

'Not to commit any sin, to take to doing good,

and to purify one's own mind (i e. to cleanse one's

inm(;St thoughts)—that is the teaching of (nil) the

Buddhas—the Awakened and Enlightened Ones’.

It is clear that these essential principles

arc not entirely new to the eternal {sanatana)

dharma of the Hindus. The Buddha him-

self declared, T have seen the ancient path,

the path trodden by all the Perfected Awakened

Ones of olden times. This is the path I follow.'

And this is the path he preached. Like all

incarnations or great dedryas he came to fulfil

® Samyutia Nikdya, ii. pp. 222-3.

and not to destroy. His function was to

rediscover the forest path lost in the enormous

overgrowth of superstitions, self-interests, and

narrow-mindedness; and the method consisted

of laying stress on certain aspects. The setting

and atmosphere of the scene in which the

Buddha made his appearance forced him to

stress the fundamental ethics and shape a manly

philosophy of self-reliance. The very first

words that came out of his mouth after the

groat Enlightenment, when he broke his bonds

‘as a tusker rends the twisted creeper cords,

as also the very last words he uttered just before

Parinirvdna bear out this feature effectively.

Naturally he abstained from the mention of

God or gods as a third entity to be relied upon

and prayed to. He gave up the authority of

the Vedas. Nor did he spare himself and

thrust the authority of his own words in place

of the Vedas. His appeal was to ihe strength

and worth of each individual: T will not force

you, as the potter his raw clay. By reprov-

ing I will instruct, and by urging you. He
who is sound will endure' (Majjhima Nikdyu

CXXIl).

Perhaps it is this feature that accounts for

the unusual interest roused by Buddhism in

the Western mind, which has to strain much in

fulfilling the prerequisites to the understanding

and practice of the Vedic religion. Be that as it

may, the whole world today needs this internal

Strength, which will conquer the forces of mind

and matter, men and animals, by the power

of love alone; the whole humanity must

open out its heart to this radiant message that

will make each one ‘a lamp unto oneself' and

the world n carnival of lights.

‘He is the eternal among the eternals, and the intelligent among all that are intelli-

gent. Though one. He grants the desires of the many. One is released from all fetters

on realizing Him, the cause of all, who is comprehensible through philosophy and reli-

gious discipline,'

—Svetdivataropanisad.



COLOUR PREJUDICE PAST AND PRESENT

By Dr. D. N. Roy

I

It is unfortunate that differences in the skin

pigment should have any great bearing upon

the social attitude in our racial and international

relationships. A little thinking may reveal to

us that these differences are superficial.

Beneath the varied skin colour there is the

same man in all of us. Whether one is a black-

skinned Negro or a brown Indian or a yellow

Chinese or a what is known as white European,

the internal physical properties are neither

more or less in any of them. None has an extra

special lobe in the brain or an additional gland

in the trunk. They all respond to stimuli in a

more or less similar manner. None of them

feels happy when he is hurt or insulted. None
cries in agony when he is praised or befriended.

Their nature is the same in all essentialls. Differ-

ences, of course, there are in respect of their

physical appearance, but these are not only

between races and tribes but even between

members of each race, nay, between members

of each family. As regards differences in skin

colour, these are but too thin to mean anything

to the fundamental unity of men.

Yet to a certain section of the human race

the colour difference in the skin has somehow

been a fissiparous obsession in shaping their

social attitude toward others. Indeed it has

assumed an overriding importance prejudicial

to their sense of social equity and integrity. It

has even served to excite the lower passions in

some people to make them appear as if afflicted

with a peculiar sort of bovine madness.

In talking about colour prejudice, none of

us, I presume, has any doubt as regards where

to locate it. My own countrymen may think of

it with an air of disapprobation and disgust,

because we do not feel very happy about it

ourselves, having been victims of it somewhere

sometimes. There may be some others else-

where who arc unhappy about it on a different

ground, I mean on the ground ( ^ em-

barrassment. It is thus a subject-matter which,

as one may fear, is somewhat delicate in its

bearings. But that is no reason why one should

feel shy of facing the problem, knowing that it

has become a veritable sore spot in our present

international relationship—something which has

got to be cleaned and healed. The ugly impli-

cations that make it so loathsome to us may
lose their depressive weight to some extent, if

we turn back to history and see that colour

prejudice, as a cantankerous social phenomenon,

made its first appearance in this ancient land of

India, that it had its genesis in the thought

of our Aryan ancestors.

The Aryans arose as a virile and adventur-

ous people from their rugged original homeland

in the Caucasian region between the Black and

the Caspian seas. They subsequently became

known as Indo-Europeans, because they divided

themselves into two main streams, one driving

to as far south-east as India and the other to the

west later called Europe. Those who came to

the fertile land of India found themselves in a

favourable climate to settle down permanently

and build the earliest Aryan civilization.

Those who went west were not so fortunate in

respect of natural climate and fertility of the

land. They had to struggle hard for their bare

existence against the rigour of cold climate and

the arid land. Hence they took long ages in

their new settlements to evolve from primitive

social conditions of life.

The ancient Aryan settlers in India were no

doubt fortunate to find the natural conditions

favourable but, unlike their racial cousins in

Europe, they came to confront large masses of

indigenous people who were very different from

them. Inevitably there were initial frictions in

the contact between the different races

—

people who were perfect strangers to one an-

other in many respects, especially in respect of
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their physical appearance including their skin

colour. We find stories of these race frictions

and strifes depicted graphically in the pages of

the Vedas. Jn course of time the virile Indo-

Aryans got the upper hand through their com-

pact organization, skill, and bravery. But

then they also realized the need of establishing

peace with the native inhabitants to start build-

ing their civilization unhampered. Peace arose

through a social adjustm^^nt in which the

different races came to live together and co-

operate in their common interests to uplift

their life on a higher and higher level of civi-

lization.

The great society, which thus arose in ancient

India out of a variety of races different in

form and colour and built up a splendid civili-

zation under Aryan leadership on the solid

foundation of universal principles, should have

been a perfectly ideal one to inspire later the

whole of mankind. But could one regard it as

an ideal society? Here we should pause and

ponder without allowing any relational senti-

ment to weigh upon our judgement. An ideal

society is one in which there is perfect equality

between man and man—equality based on

their fundamental unity in all essential qualities

and on the recognition of their differences as

purely accidental. Apparently the Indian

society did not evolve on this conception. In

their social adjustment the Indo-Aryans were

over-conscious of the differences in the skin

colour among the constituent racial groups.

They gave their own lighter or what is known

as white colour the best place and the rest

were graded according to their proportional

differences from it, the black skin receiving the

lowest place in their social stratification. The

colour prejudice revealed itself at the very

beginning of their contact with the native in-

habitants. This was evident from the ugly

epithets they used to describe the latter— epi-

thets like Raksasas, Asuras, Pii^cas, Danavas,

and so forth. In the modern West’s social

vocabulary we may find their echoes in such

abusive terms as 'black niggers’, 'yellow chinks’,

'greasy baboos’, etc. to describe the non-white

people. The caste system of India arose

with an emphasis on colour differences. The

blackmen were the Sudras or the servant caste

at the bottom of the social ladder. The intensity

of colour prejudice might be seen in the scrip-

tural injunction that a gudra or blackman should

be treated as a slave whether bought or not.

{Sudrantu kdrayet ddsyam kritamakritameva

m.) The Bhagavat-Gita, no doubt, sought to

interpret caste in terms of inner qualities.

(CMurvarnyam mayd srstam gunakarma vibhd-

gaiah,) But this did not seem to reject the

main fact that varna or colour was the basic

criterion. On the contrary the statement that

the varnas or colour divisions were created in

reference to specific inner qualities and deeds of

men, made it virtually a confirmed assumption

that within lighter colour were associated better

qualities, while with the darker colour lower

qualities. This went to lend its support to the

caste as a hereditary position, and the colour

prejudice received its greater impetus when the

die-hard braggart of the white (Bmhman) caste

got it incorporated in a scriptual text that ‘even

a degenerate Brahmana was honourable, but

not so a Sudra however pure in character'.

{Paiito^pi dwijah pUjyo na ca Sudro jiten-

driyah.)

The Indo-Aryans thus exhibited their obsess-

ing colour consciousness even when it became
necessary for them to receive the non-Aryans

into their own social system. The white skin

arrogated to itself all the privileges. It was the

white Brahmana who assumed, like the ponti-

fical authority of the Roman Catholic Church,

the pious role of an intermediary to save a man
from his act of sacrilege or sin by receiving

valuable gifts from the latter as a measure for

his atonement. But the darker the skin, the

lesser was the man who possessed it. The man
with the black skin was a man almost in name
only. What should have been deemed as purely

superficial in the life of a man was given an

inordinate importance to create barriers in

genuine social cohesion. This was even sought

to be upheld with philosophical fervour.

One wonders why the great Indo-Aryan

people allowed this peculiar narrowness of mind

to flourish in their otherwise noble and glorious
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civilization. Few people on earth at that

ancient time rose to such a sublime height of

thought in terms of universality, as they did.

Few people showed the wisdom of their liberal

outlook to receive many quaint faiths and be-

liefs of the none too friendly native races and
harmonize these with their own profound meta-

physics for a healthy cultural synthesis that the

latter might be peacefully drawn to coalesce

with them in a bold and remarkable experi-

ment of social assimilation. Few people gave

God's entire creation, not to speak of all men,
the halo of divinity as they did. Yet they

failed to overcome the hollow prejudice against

certain varna or skin colour and found it all-

right to form a society in which men were

rigidly kept divided on the fear of varna-

sahkara or colour blending. It exposed the

peculiar Aiyan weakness of social egotism.

It won't do to say that inner qualities of

men determined their caste, although there were

.vigorous efforts at interpretation to that end.

In actual practice the qualities did not count.

The hereditary nature of caste proved it. The
rogue son of a Brahmana did not cease to be

a Brahmana. Nor did a saintly man of the

Sudra caste become a Brahmana. Food taboo,

marriage interdiction, and even untouchability

continued to keep them in their fixed hereditary

positions.

Could such an arrangement based on an

unreal conception work well for long? How
could it? Those who came together to form a

great society might be different in race and

colour, but they were men after all. Their

social instincts and impulses could not be

curbed for long by stringent caste restrictions

when within the same social framework they

lived as neighbours and lent their daily co-

operation to one another to achieve their com-

mon welfare. Human nature worked behind

their occupational intermingling and neither the

difference in skin colour nor the restrictions

attached to the caste could stop the inevitable

misalliance here and there resulting in an ever

increasing number of hybrids. Colour blended

with colour and the time came when the white

Brahmana found his son to be brown or black.

Ma}^

just as the black Sudrani got a nice white son.

Th.en there was a greater bewilderment when

the same family, whether Brahama^ia, Ksat-

Iriya, Vai^ya, or Sudra, had among its mem-
bers a remarkable variation of skin colour rang-

ing from while to deep black. All colours

appeared in each caste and threw a challenge

to the orthodox standard proving the utter

hollowness of colour pride and prejudice.

India saw the failure of her stratified society

based on colour differences and then talked of

inner qualities as the sole criteria for social dis-

tinctions. That certainly was a wise awakening

since the idea was consistent with her universal

outlook in the higher sphere of life. If inner

qualities delennined men's social status, then

one might find both the best and the worst of

them under the same skin colour in any country

of the world. Could then any particular race or

community of people have any justification for

colour prejudice knowing that the skin colour

made no criterion for men's actual social posi-

tion.? India got a lesson good for the whole

world.

The sages of India took up the lesson and

sought to impress upon the people that the

skin colour of a man did not matter at all, only

his inner qualities did. The best evidence of

this was in the fact that the various deities of

the Hindu pantheon, those whom the people

were enjoined to worship in their daily life for

moral and spiritual growth, appeared in all

variety of skin colour. If the highest Brah-

mana worshipped in deep devotion a deity in

black or yellow colour, how could there be any

prejudice against the same colour of a man?
If Krsna himself could appear black and still

be loved and worshipped as Lord of the uni-

verse, why should a man be hated or slighted

when his skin bore that colour? The same

impression certainly arose from the popular

worship of such coloured goddesses as Kali and

Durga and such incarnations as the Buddha,

Rama, and others.

Time came at last when the passion of

colour prejudice practically ceased to affect any

of the Indian people. The caste changed its
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front and continued under modified social inter-

pretation based on economic ideas.

The proud Indo-Aryans boosted a social

blunder and^the irresistible human nature aided

by natural climate brought them to their senses.

But here some allowances should be made
before one raised one's finger of condemnation

against them. The caste system arose in a very

ancient time when the races of mankind lived

in distant regions more or less isolated by
natural barriers. The Aryan people who came
to India found themselves surrounded by large

masses of people belonging to diverse races and
tribes and all looking strange to them. II was
not an easy task for them to have an under-

standing with these native races and settle down
for constructive social and cultural undertakings.

With lofty idealism they sought to form a

single social organization in which each class

of people, however low in levels of civilization,

found a useful place. In this remarkable

experiment they had to depend entirely upon
their own resources and initiative. They could

look to no outside countries for a little sugges-

tion or consultation. They could hear no
comment or criticism from anywhere, except at

a later stage from some of their own people.

They formed their own generalizations about
races and tribes from their local knowledge.
Ihe caste embodied these generalizations. The
basic idea behind the caste divisions was to

maintain the purity of each racial type within

the large society. The general qualities which,

in their opinion, characterized each racial type

were abstract ideas, not visible at sight. The
thing that struck most at sight was the skin

colour and this they took as a criterion assuming

that the characteristic qualities of each caste

were invariably associated with it.

Here was their mistake. Perhaps they

would not have committed the mistake, if they

had known some other people elsewhere with

better impressions of coloured men. Only time

proved to them their mistake, and they gave

it up.

{To be concluded)

ART IN LIFE AND LIFE IN ART
By P. Sama Rao

[Continued from the April issue)

Idealism in Indian art consists in the con-

ception as well as in its execution to the extreme

degree of edification that is possible to the

human. While the Hellenistic type of art-

culture, upon which most of the western prin-

ciples of art are based, 4s the flower of the

human aspect of the Divine', the Indian type

4s the finest flower of the divine aspect of the

human.'®’ Lacoon, Perseus Holding
Medusa's Head, Venus, etc. illustrate the

western; while Ramacandra, Kpsna, Sita,

Sakuntala among the literary, MAHt^AMtJRXi

NatarAja, DurgA, KAti, composite figures of

SivA-PArvat! among the statuary, and Padma-
pANI, SANDHYA-GAYATRi, GAjfNbRA-MOKSA,

K. S. Ramaswami Satriar.

Golden Rain, etc. among paintings, the Indian

type. Vtnd among the musical instruments

Subha-Pantu Vardli ragas may be added to the

ktter. This idealism has been possible because

the Indian artist like every other sddhaka

(spiritual aspirant) is mystical and subjective

while his western brother is realistic and objec-

tive. In Indian art the ‘what of it' is the

essential element; the 4iow of it' is immaterial

and of no account. Besides, the Indian pro-

duct was the result of a great tranquillity and

dispassion, and reflected only a divine intima-

tion obtained by yoga as already described.

The Indian artist was, further, only a vehicle

or a conduit to the Divine will; and like his

very Source, he was but an eternal witness

4
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[nitya-saksi) to \ho l);ip|i(>nings in the various

worlds of sense and spirit. No better illustra-

tions than the Bt'Poua and Dhvana,4iva types

in Indian sculpture could be ventured in this

connection.

The Bhaga 7)ad-Gita (XI T. 12-19) describes

this yogic poise and tranquillity of the Indian

Hlpin: 'Hateless towards all born beings, void of

the thought of I and My, bearing indifferently

pain and pleasure, before whom the world is not

dismayed and who is not dismayed before the

world; who rejoices not, desires not, grieves

not, is indifferent in honour and dishonour,

heat and cold, joy and pain, free from attach-

ment.' In the most poetical language and in

the same text, the poise is likened to a drop
of water on the lotus leaf seemingly resting but

not verily thereon, and reflecting in its own
transparent glow the radiances of creation

around it.

The process of reproduction of a divine

intimation by the Indian artist has been charm-
ingly described: To get a focus within the

mind, to discover a psychological standpoint,

and from there, and in accordance with the

subtler laws and conventions of an inner vision,

create a world that is unique and stands by
itself. His aim was to buihl from within and
not from without not even from without in-

wards, It is not the physical nature but the

psychological nature, thnt the Indian artist

represented.'

The function of svmbolism as conventiona-

lized by our ancients is to heighten the effect

of the beauty, or form or create the atmos-
phere and the necessary environment for the

shining forth of the subject or content of art.

The subject may be an immortal deitv or a

mortal man or a nebulous melody or an abs-

tract idea. So it has a dual purpose: firstly,

to make the artic;t realize in himself in an idea-

listic concrete form his abstract idea before
setting it out in an art-fonn: and secondly, to

make people with the use of these emblems
realize to the ‘;pme extent his abstract concep-

tion.

These symbols do not in any way deter or

impede or detract the Inmah artist from a free

realization of his conception. They arc neces-

sary for the great 'Economic of the Spirit'.

These emblems range from the natural to the

arbitrary with transitions in bet,ween. Most

of them are concerned with our Indian cosmo-

gony and religion, for Indian art is mostly

hieratic. Lotus is the svmbol of tlie finite

universe and also stands for dkdia or space, its

different layers of petals suggestive of different

worlds, gross and subtle. The white lotus, like

the white swan, is a symbol of purity that is

innate and nndefiled by the muddy surround-

ings amidst vvhich it is ‘born and has its being.

Its leaves and flowers in bud, widely opened,

and dying down is an imago of the ebb and
flow of samsdra. It is the seat of amrta to

which bees adionrn. The simile is extended to

souls aspiring for mukti. It represents also the

bodily centres of consciousness such as the solar

nlexus, navel, heart, and brain. A blue lotus

is symbolic of beatitude or divine repose. A
drop of water on the lotus leaf stands for per-

fect detachment. The use of the lotus motif

on the image-pedestal ifdthn) or beneath the

feet of standing idols pictures the fact that they

are not eartblv, while tlu' same employed over

temple domes is emblematic of the dedication

of the builder's heart opening out ready to

receive divine grace. In the realm of romance

the petals of the flmv^M'. are the ideal for the

eves, hands, and hn't of beautiful women, just

as their pinks are the glory of every lake and

pool. The lotu-^ stalk connecting Narayana

with Brahma stands for the umbilical cord and

is symbolic of the flow of rdjasic influence from

the higher to a lower world, without which

flow of life in all Prakrti becomes inane. As
the CMndogya Upanisad (VI. 8.2) has it, 'The

inner body rises out of the physical and is yet

tacked on to it through Prana, like the kite

flown to the skies by a string. In the words

of Herbert Spencer, the four faces of Brahma
may represent the quadruple rhythms of the

universe. Eamsa (Swan): According to the

Dhydnabindu Vpanisad jtva or dtman goes out

with the sound ha and gets in with the sound

S2. Thus the soul always utters this Ajapd

Gdyatfn, hamsa, hamsa, According to
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another interpretation ham-sa is made of aham
and sah, that is and That' respectively. *1'

is the ego and That' is the Absolute. So

Hamsa represents the craving of the individual

seif for absorption in the Universal, the Nada-

Prakrti. The Hamsopanisad confirms this

interpretation

:

'Muttering always "'Hamsa, Hamsa' as tbougii in

meditation* Harnica exists as fire in the fuel, as oil

in the sesamuni, having known that, one does not

leach death.'

Hamsa also stands for xrijndna (logical thought).

I he beauty of its poses and the purity of its

while feathers symbolize auspiciousness. In

the realm of romance the beautiful are said to

possess its graceful gait. The ‘Swan-song’

employed in the western figurative speech may
distantly .suggest the ajapd gdyatrt mentioned

above. This Hamsa has not the form of the

swan seen in the zoological gardens. Like its

compeers Gandabherunda Yali, etc. it has its

owm idealistic fomi compounded of the charac-

teristics of fish, dog, fowl, and sarada leaf:

‘The Hambu has dog-nuiLs^ fowl’s cych, with

deep red beak, and a face like that of a li.sh; and

a tail like the sarada leaf.’-^^

Just as there are seven primary colours in

the colour scheme so there are seven notes in

ilie sound scheme. Just as you get white, a

non-colour in pertect combinations of the ele-

ments so in the sound-scheme the notes when

perfectly combined result in Om, the sound-

.symbol of the Supreme. Tamoguna is repre

sented black, rajoguna red, and saitvaguna

speckless white. In the Puranas the white and

the black are generally made to be exchanged

by Siva and Visnu to mark their oneness.

Goddess Kali is black, while Visnu of the

twilight period is iyumala (greyish blue of the

monsoon cloud) the colour of the pearly twi-

light, The passional or the kdmic tendency of

the rajoguna is red. So Brahma, the creator,

as well as his seat, the lotus, are represented

red in colour. For the same reasons deities

Hamsopanisad: 4.
*'*1 "Kuhhatapaddhnahhakftt-yukiam.

Kukkuta caksusah tu^d^suraklatu,

Matsyamuhhahftinva mukham syUi,

Pucchavi sdraddpatra-viiesam .

*

have complexions of their own consonant with

and corresponding to their different qualities.

Id instance Agni, Mitra, Rudra, Surya, Durga,

Purusa, Vaivasvata, etc. are in different grades

ot tlic red; Saraswati, P^ati, Candra, etc. are

pure white, while Vayu is green.

Mudrds are said to have originated from the

1 antric ritual of the Vedic age. The Saktopa-

nisads contain them. There are three post-

vcdic important texts, the Bharaiandtya, Abhi-

nayadarpana, and rather spurious Hastalaksa-

nadlpikd in this connection. They contain

their different kinds and manipulation. These

mudrds are the most graceful attitudes of the

hands and fingers employed to depict various

bhdvas, to hold weapons, flowers, musical ins-

truments like the flute, damaru, mnd, etc. and

indicate the yogic poise of gods and other

superior types of mortals like tlie Buddhas,

Tirthaiikaras, Boddhisattvas, etc. These

mudrds are singlehanded and composite. The

most authoritative of these three texts is the

Bharaiandtyaidsira* In Buddhism some new

tyf)es like the Vitarka, the Dharmacakra,

Mahdrdja-Llldsana, the Dhydna, Bhusparia,

etc. are introduced. Weapons like the triMa

khadga, paraiu, etc. have their own symbolic

significance. TrUula stands for the three

gunas, sattva, rajas and lamas in Prakrti and

indicates the creative, preservative, and des-

tructive functions of Siva. The khadga and

parasu stand for valour in the destruction of

ignorance. The ghantd and the conch are

symbolic of the eternal Ohkdra, while vajra

stands for eternal wisdom.

The adornment of the images was not

engineered by our ancients for simple pleasure.

This was not simple superimposition added for

effect. The jewels, garlands, flowers, skulls,

etc., besides possessing their symbolic signifi-

cance, were sought to express the essential traits

of the deities. All these together with the

hand poses were utilized most economically to

assist true and correct conceptions of them.

Slightest deficiency or excess of ornamentation

was deemed blasphemous and sinful.

A few samples of dhydnas of deities which

helped the artist to execute the images correctly
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are here given. The yogi and the preceptor

aspects of Siva are compound in Daksiha-

murti, whose body is whitened with bhasma,

whose lotuslike hands shine with symbols of

knowledge {JMna-mudrd), japamald (rosary),

vtnd (melody), and pustaka (book or palm
leaf); who is three-eyed and decked with serpent

(eternity) and gems (Claritas), and seated

beneath the baniyan in yoga-bandha (yogic

attitude), expounding knowledge; who is hand-

some what with the luminous crescent in his

jatdmakuta and smiling and clad in elephant

hides; and is ever attended on by a group of

ardent disciples like Suka, and ever glowing

with his transparent white complexion.*^

Gouri, the Divine Spouse of Siva, has been
depicted thus : With two eyes and two hands,

'Syama' wearing the coronet known as the

karanda or kinta, or having her hair tied up in

a knot, with all the limbs fuUy developed,

wearing ornaments on the feet, bearing tlie

lotus in her right hand, her left hand hanging

down, standing or sitting in the centre of the

lotus—such is GourP’^ Visnu on the other hand
is gracious and four-armed, with two lotus-

like eyes; is clad in pitdmbara (yellow-silk)

shot with gold-lace; is complexioned like the

blue-glowing sky; is decked with Srivatsa on his

spacious chest; the front right hand is in abhya-
mudrd (protective pose) while the back right

hand holds cakra (discus); the left back hand
holds pancajanya (conch) while the left front

hand may rest on his gadd (mace) or fashioned

into varadahasta (giving pose of the hand).**

These images were done in varying scales of

proportion in wood, metal, stone, etc. as duly

prescribed by idstras.

The birds, like the babes, 'are God's apos-

tles every day sent out to preach of love and
hope and peace' (Lowell), and so their s5mibolic

significance cannot be slurred over. The home-
coming of birds and cattle after their day's
singing and toil respectively, is very much
celebrated in our literatures that depict san-

dhydruga or the evening song. The feathery

Dah^i^muftyupanisad
: 3, 5, and 8.

KaiyapOrSilpa Sdstra.

Mdnasdrii-Vastu-Sdstra.

set of life cloudens the sunset skies with their

various tiny bodies prattling mayhap of the

problems, of the morrow, while the other

robust set kicks up clouds of fiery dust closing,

as it were, the eye of day. The one is remind-

ful of the poetry of life, while the other the

drudgery of it. The one suggests the Beyond

that is above; while the other the mundane
that is below. Man is benefited from them

both. Garuda is an emblem of eternity; ^uka

of pretty talk; iakunta of modesty and pretty

talk; kokUa of melodious voice; cakora of an

ideal lover longing for his beloved; cakravdka

of a similar yearning; cdtaka of an abhisdrikd

(woman keeping tryst); and mayura stands

for (i) vanity when it plays with its tail spread

out, (2) the wail of the individual self to join

the Universal, (3) its heavenly blue for

'manas\ (4) its gait for the ideal gait of a

padmini type of woman, and (5) of Siva in

that it has conquered the snake, which is an

emblem of eternity.

In Indian tradition architecture of the

temple specially is an ensemble of painting,

sculpture, etc. while drama is a blend of all

these, plus dancing, music, literature, etc.

Just as the temple is designed in the manner
of heaven's glory to house the Divine, the

theatre is designed in the manner of the mate-

rial universe to contribute to a successful

reminiscing of human and divine passions

through plays mimicking the toibles of

humanity or imitating the Divine in His triune

functions of creation, preservation, and des-

truction. The drama is an illusion in its incep-

tion, being, and end. It is a mdyd of the

human based upon an imitation of that of the

Divine. Its justification lies in its power to

purge the soul of all dross and ignorance.

Dance is the art of setting out an intangible

bhdva with the movement of eyes, ears, mouth,

lips, face, neck, hands, legs, feet, and other

limbs into tangible and glamorous, patterns.

There is always a co-ordination and corres-

pondence in the manipulation of these parts

for a desired effect.*^ Music, costumes, paint-

Nandikeiwara : Abhinaya-Darpu^a

:

26-30 and

3^-35 -
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ing, and background create the necessary at-

mosphere and contribute not a little to its artistic

expression and consummation. Nowhere is

rhythm so sutcessfully rendered or realized in

graceful froms of melting lines and luscious

poses as in this art. Hence Markandeya

regards this art as the fountain for painting and

sculpture.®® The female dancer should be

learned in the art, clever and graceful

in the manipulation of the movement
of her limbs and portrayal of emotions,

and charming what witli her middle-youth,

and smiling appearance, and sensuous tem-

perament, proud hard breasts, large and

lustrous eyes, middling height, sleekness oi

body, and rhythmic gait. Slie should not be

stout, or humped, or short, or of inferior im-

melodious voice; or of whiteness in lier pupils;

sparse in tress, or widi hanging breasts, or tiiick

lips. The male dancer should also be hand-

some, learned in Bharatamtyasdstra, charming,

sweet of speech and deportment, of respectable

birth, sleek-bodied and clever in the arts of

music, tala, and nrtya. He should have been

gifted with a melodious voice and creational

genius. The art of dance next to that of

drama is the best means for self-effacement.

The art of music has its birth, being, and
finale in the primeval ndda, Om, the symbol of

Brahman. From the Inchoate (pinda) is born

the choate (puda) song, thence the sonal form;

beyond this form is the all clear Absolute

(Claritas, the Divine liffulgence). Real know-

ledge lies in apprehending the nuances of

svarasr^^ This Om is the parent of the Vedas,

$7)ara$, and every form of creation,®* and re-

presents the Trinity. According to the Vedas

all fine arts are for the culture of the soul'

[Aifna-samskrti-bhdva-silpdni), for the bhdva
and the rasa, which have to be depicted in

them, are verily the essence of God Himself.®*

Music is composed of the sapta-svaras—
Vifftu-DharmoltaraH Part III, relating lo

Painting and Iconography.

Nandike^wara; Abhinaya-Dar^na

.

Mdtrasvara^Cakram

:

and Utlara-iiiUi,

Dhydnabindupani§ad\ it.

Taittiriyopanifod: 2, 7,

Sa, R, Ga Ma, Pa, Dha, Ni (the Indian

septavc corresponding to the Western octave)

—each of which is symbolic of a pristine qua-

lity of the Divine. They are all embodiments

ot the five life-principles, bestowers of the

four purusdrthas, ever charming, variously

armed, clad and decked in different kinds of

raiments and gems, and possessing, however,

different expressions all in conformity with their

individual potencies. For instance, Sa who is

white in colour and smeared all over with

white sandal-paste, is two-eyed, two-armed,

red-eyed, clad in white raiment and bedecked

with pearl necklaces and wreaths, and the

bestower of the asta-siddhis and bliss to her

devotees, dazzles with the intensity of ten-

million lightnings.®^ In the same way the melo-

dies composed of these svaras, some male and

some female, have also their own picturesque

forms which conform to the various bhdvas

they represent. Malava, the king of melodies,

has the complexion of the green parrot, and a

face impaled by the kisses of his beautiful wife.

He is like a lotus drained of its honey by the

bees. He is music-mad, wears resplendent ear-

rings and is decked with garlands of flowers in

evenings. Ramakiri (keli), has her face glowing

like the full-blown moon. She wears a lotus

in her ear. She holds a bow, and arrows

strung of flowers, and (she is) complexioned

like that of molten gold. Bhairava Raga's form

emanates from a face of Mahadeva. He is a

handsome sannyasin smeared all over with

shining hhasma and wxars Jatdmakuia, from

which Ganges flows down. He is decked with

the half-moon on his forehead and bangles

round his wrists. He is three-eyed and adorned

with serpents. He is clad in deer skin with an

elephant-hide across his powerful shoulders.

He has a garland of skulls round his neck. He
holds in one of his hands tri^ula. His con-

veyer, the bull, is always with him eagerly

awaiting his desire.®®

There is nothing like the ugly in life; for

every object has its own essential beauty of

Kdmadhenu and Varnodhdra Tantxas.

Sabda-Kaipadruma,
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form, of fragrance, of hue, of line, of good-

ness of quality, that reflects the Divine. The

ugliness as it appears is only a discordance

born of imperfection either in its own cons-

titution, or in its having been swayed by

influences contrary to its own svabhdva or

svadharma, or the object itself being unable

to discharge its own proper function. To

extend the analogy in Browning* s words,

'Small and great are merely terms we bandy heie,

since to the Spirit’s absoluteness, all

Are alike.'

So the chief function of a genuine artist is

to allow in his representation, every object to

sing its essential glory solo, or in harmonious

combination just as the bhdva warrants, and

to desist from the contrary even in a most

distant way. The canons prescribed by Vat-

syayana, namely, (a) the knowledge of ap-

pearances, (b) correct perception, measure,

and structure, (c) action of feelings on form,

(d) infusion of grace, rhythm, and artistic

representation resulting in a suggestion of the

Eternal {dhvani), (e) similitude, (f) artistic

technique in the manipulation of colour tones,

should be scrupulously followed. Hsieh Ho,

May

the great Chinese artist, confirms these in his

‘Flight of the Dragon'.

Art in Life and Life in Art are the two

sides of the same medal. One tas no being

without the other. Life in Art is artistic exis-

tence and is sometimes restricted to the crea-

tion of artefacts alone. It has to include the

participation of delight in the process and the

yielding of it to others with an abandon that

is tantamount to the feeling of exaltation in

the act. Even the Absolute could not enjoy

himself alone [ckdki na ramate).

The artist is a perfect devotee and is alone

perfectly qualified for the participation of

Bliss, what with his supreme selflessness,

benefaction, and capacity to live other exis-

tences in his own ardour for spiritual pro-

gress!** In every way he alone knows botli

the Real and the unreal, and crossing death

through the unreal ('an attain immortality

through the Real;*'* for verily he alone is duly

qualiiifd to lift the golden bowl from over the

face of Truth in ordci that others may
behold It.

Sankara : Satasloki, 12, and ^wdnandala/iun,

47 -

‘*'*7^ Upanisad, 11 and 15.

[Concluded)

PRABUDDHA BHARATA

NOTES AND COMMENTS

TO OUR READERS
^Memoirs of Swami Vivekananda' by Carne-

lia Conger is a pretty treat to those who love the

Swarni's many-sided personality. It also

draws in profile the maternal heart of the

American ladies which the great Swami was

never tired of describing to his Indian friends

and disciples. When the writer came to

Belur Math (India) and met Swami Shankara-

nanda, the present President of the Rama-
krishna Math and Mission, the latter was

greatly impressed by her stories of Swami
Viveknnpuda, especially by the zeal and fer-

vour she put into her narration. The present

article is the result of l:is requests to her to

share her memories with others. . , •

‘Place of English at the Indian Universities'

from the learned pen of Dr. Amar Mukerji of

the University of Saugor poses a very impor-

tant question, viz. ‘if the recent desire of

changing over completely either to the regio-

nal or the national language is conducive to our

best interests.' If India is to live and thrive

it must keep pace with the modern world with

its new ideas and discoveries, needs and aspira-

tions. And they are all enshrined in the Euro-

pean languages, of which we know English

alone. Cut off from this source and fed by

necessarily third-rate Translations and adapta-

tions', our youths, who are already lagging

behind their Western counterparts, will find
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themselves under an ever increasing disabilitv.

Dr. Mnkerji's solution of the problem is quite

easy and practicable. He wants to retain

English as the medium of instruction in all the

Central universities throughout the country

allowing the States universities to experiment

with the regional and national languages as

their media of instruction. He would have

'chairs of translation' in boMi l-^^ds of Tini'»*or-

sities. In mutual collaboration, especially

trained experts will produce fine books in

regional and national languages, which in due

course, will replace English books and the

English medium of instruction. The suggestion

deserve9 serious consideration bv our educa-

tionists and policy-makers of education. . . .

'Colour Prejudice, Past and Present' bv Dr.

D. N. Rov, M.A., Ph.D., is a balanced and

unbiased historical estimate of a race prejudice

that might one dav threaten the peace of the

world if the problem is not tackled in time.

Dr. Rov has not spared his own race and

nation. Writes he, 'The Indo-Arvans thus

exhibited their obsessing colour consciousness

even when it became necessary for them to

receive the non-Aryans into their own social

svstem. The white skin arrogated to itself all

the privileges. The darker the skin, the

lesser was the man who possessed it. The man
with the black skin was a man in name onlv.'

Again sneaking of Dr. Malan’s South Africa, he

asserts, 'The notorious apartheid poHcv of the

white man there is too rabidlv primitive, and

them is no shame of it. Nav. it is worse

than primitive. Tt renresenis a grave mental

perversion, which,. , . mav sooner or later call

for a drastic remedv . . Vet the writer is

'not a pessimist': he sees 'the signs of happv

ehange . . slowlv glimmering in the dark

horizon ' We are not so sure about it. The

colonial powers' fourore in the TI.N. Social

Committee on the Self-Determination issue in

November last mav give strength to Malan's

elbow, at least indirectlv.

RFNGAL-BIHAR MERGER
Even granting the criticism that the Bengal-

Bihar Merger proposal has its origin in the

Congress despair at the ugly scenes the country

presented at the government decision on the

S.R.C. report, we are to sec if the proposal has

any intrinsic value of its own. Any merger,

to be successful, must be preceded by its will-

ing acceptance by the parties concerned. Have
the Bengalis and Biharis done so? Corhmunists

should not be taken intf) consideration, for they

are anti-national, and creating trouble for

troubles sake is their creed and method.

Lohia's Socialists sail in the same boat. Can
we say (others have supported it? The general

public are sceptical though not vocal. The
Congressmen of both the States are divided

though they are made to support it. Under
such circumstances would it be successful if the

proposal becomes a fact?

There is a fair chance of its success. For

the saner section of both the States see the

benefit that v^nll accrue from it. Industries will

flourish. Labour will have better days. Com-
mon projects will eliminate foolish frictioi^,

But the results will take time to manifest them-

selves. In the meantime who will keep the

fomenters of discontent in check? Who are the

likely agitators? The labour and the students,

as in all other matters. The Congress and the

intelligentzia must work among them.

But the real causes that led to the separa-

tion of the peoples who had lived for centuries

together must be eradicated before they can

reap the very rich harvest that is sure to grow.

Bihar consists of two cultural groups, Maithils

and the others. Here the division is horizontal.

Bengal too has its division of exactly the same

type; but the division, being vertical, eludes

our notice. The Maithil type of culture is more

orthodox in the sense of being Vedantic, while

the Patna type of culture is more Islamic. Both

the types are noticeable in Bengal. The types

of brain, heart, morals, and spiritual expres-

sions are equally available in both the States.

It is not a fact that Bengalis are more intellec-

tual or of better quality, whatever that may
mean, than the Biharis as such. The Jhas,

Mishras, Lalas, and Singhs are of exactly the

same kind as Mukherjis, Chatterjis, Ghoses,

Boses, Senguptas, and Dasguptas. There is no
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qualitative difference between them. Geniuses
are bom and they are national, not provincial.

When peoples are judged they ought to be
judged by the brilliant products of training.

Judged by this standard no unbiased man will

find any difference between Bengalis and
Biharis. There is, however, a difference—

a

difference in quantity of quality, if one may
use such an expression. And that is based on
opportunity and financial condition, and
Calcutta happening to be the capital of

British India for long. These are all changing
circumstances having no permanent bearing on
the character of a people. And the circums-

tances have already changed with marked
changes in the character of the people.

Real well-wishers must not hide facts, for

that is not the way to bring about desirable

reforms. Hobnobbing with and imitating the
manners of the Sahibs, the Bengalis developed
a huutcuf that was quite unbearable not only

their

n^jighbours, but to all Indians except the
^arsees of Bombay and Kashmiris of Allahabad,
5,^br the last two were as good chota Sahibs as

^
the Bengalis. Tliis hauteur brought, in reac-

‘'

'"flbiir'a contempt and hatred for the Bengalis

throughout India. None of these has vanished
from the scene. The Partition of Bengal gave
back their souls to the Bengalis and imitation

of Sahibs is now a thing of the past. But the

haughtiness remains and with it its reaction,

though more Sahibs are now to be seen in India
outside Bengal than in Bengal during the Sahib
rule.

For two generations the Bengali students

wasted their energies in dabbling in practical

politics and lost thereby the advantage of the

initiative in the intellectual sphere. In all

national competitive examinations Bengali

names are to be found at the bottom of the

lists. The lights of great writers, artists, philo-

sophers, and scientists of Bengal are almost all

put out. What remain of Bengal are poverty,

pettiness, and pique. But that old hauteur

still persists. Talk to any young man, espe-

cially a student, of Calcutta about other pro-

vinces, which, by the way, he has never visited

and with whose literature and current history

he is not acquainted, and you will find in five

minutes an ugly expression of this overbear-

ing haughtiness.

If Bengalis are to survive and rise again to

their proper place of glory they have to be first

conscious of this great defect in their character

and next direct all their energy in eradicating

it thoroughly. Their conduct has generated

enough hatred for them. If this poison is to be

neutralized they are to act first, cease to be

overbearing in their conduct towards others,

and learn humility bom of genuine culture.

The moment the Bengal of Sri Caitanya and

Sri Ramakrishna regains her birth-right of

humility all other qualities will reappear and

she will get back her position unasked. For

let us tell Bengal, especially the Bengali

students, that deep down the contempt '^and

hatred for the Bengalis throughout India there

lurks a genuine love and respect for Bengal's

culture, art, and literature, for her emotional

abandon, for her spirit of sacrifice for any
noble cause, and, shall wc say, for her inabi-

lity to come down to the level of earning money
under the too mean circumstances of the imme-
diate past and the still lingering present.

This pride is an accretion that has no organic

connexion with Bengal's character and culture.

The sooner Bengal cuts it out the better for

her in every respect. If she studies the deve-

lopment of her modem culture a little below

the surface she will find that it is something to

be given in ioy, humility, and service and not

withheld and enjoyed in selfishness, hauteur,

and bossing over others. Her culture is meant
for all. Bom of fine rasa and ananda she is

to gladden the heart of all and take away
gloom and sorrow of the world. How can this

mission be fulfilled if she develops exclusive-

ness and frowns on others? No mission can be

fulfilled except through the spirit of service and
sacrifice. Sacrifice she has acquired, service

she has to learn. And let her learn it as quickly

as she can. But you cannot serve another with-

out entering into his being, without gladdenin|

his heart; and pride and vanity are the least

qualities to serve this purpose. Is it not amaz-
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ing that such a catholicity of culture can ever

lodge in an exclusive race? Of the character

of the culture there is not the slightest doubt.

And if tJiat^s so the exclusiveness is chimerical,

it cannot be true. If that is eating into the

vitals of the people, ^spoiling their destiny, and

depriving them of their best and noblest

achievements, is it too much to expect the

people to drive off the devil and hearken to the

divinity within? Their Self demands it, the

nation expects it.

The Biharis arc warm-hearted, jovial

people—not merely the Maithils, who cannot

be distinguished from the Bengalis even in

the latter *s faults; but the Patna type of people

who combine in themselves the Vedantic and

Islamic cultures with a little bias for the latter,

like the people of Lucknow and Delhi-Agra.

Because of this complex character of their cul-

ture, the Biharis are quick to learn and assimi-

late anything novel; and because of the Islamic

strand of their culture they arc as proud as the

Bengalis. And they take slights to heart, as

every self-respecting person should. Rub them

not in Ihe wrong way and they are your friends

for life; and in times of danger yon will find

them in front of you and there they stand on

their honour like true Rajputs, that many of

them are.

Unlike the idealist Bengalis, the Biharis arc

realists, and like the roughs of life, in which

respect they arc akin to the East Bengal people.

This realism of Bihar is a too well-known factor

in Bengal to be ignored. But it has been

resented. The fault, however, is BengaPs.

You have directed your best energies to the

development of finest idealism to the neglect of

your economy, and if somebody comes in and

fills up the vacuum you should have no cause

for resentment. With you it was a choice be-

tween high idealism and economic realism.

You have selected the first and you have not

erred. You could not have pos.sibly succeeded

in spending your days right up to late hours

at night in thinking of little pies, which, accord-

ing to the fast departing method of earning

money, was the only way of worshipping

Laksmi. The brainy Biharis were not your

5

competitors on the soil of Bengal. Your cul-

turally low levels have either been decimated

by malaria or have been sucked up by the higher

levels. You are not responsible for the former;

and the latter phenomenon is a glory to Bengal
—^thc socially raised Dulias, Koleys, Sahas, and

others are shedding lustre on the society of

Bengal.

The Biharis are not only more industrious,

they are healthier too, thanks to the excellent

climate of many parts of Bihar, While the

skeletonized Bengali, suffering from indigestion,

griping stomach, and diabetes broods with a

wry face in his room on problems above the

earth, the healthy Bihari joyously goes about

his mundane business. But the robust Hindus

from East Bengal are coming by thousands;

we welcome our oppressed sisters and brothers.

In Bengal proper there is however no space

left for them while in south Bihar and on the

eastern border adjacent to Bengal there are

enough healthy places for them and they with

their simplicity and industrious habits would be

good neighbours to the Biharis. Unlike the

Babus of West Bengal, they will be assets to

wherever they will go. And they will be in-

distinguishable from the local people except for

their language. They could have been keen

competitors in economic fields; but with the

state economy gaining grounds, competition is

fast yielding place to co-operation, and co-ope-

ration of industrious people is profitable to all

concerned.

The quarrel about languages is really not

for languages at all but for the apprehension

that the Bengali-speaking areas may go to

Bengal, And this has led to some of the worst

tyranny perpetrated on a section of the popu-

lace—a tyranny that was unknown during the

British rule. Breaking of heads is nothing com-

pared to the terror the people were held in

in some of the border tenitorics. The present

writer still remembers the anxious and terror-

stricken faces of his Bengali audience in a part

of Bihar when he, in course of his speech, was

thought to be telling something on the language

problem, for the occasion was Rabindra

Jayanti. And what was their joy and relaxa-
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tion when they found him treading on nobody's

corn 1 - Those days were the ugliest chapters in

the annals of the two provinces. And yet the

same writer remembers how joyously the two

communities had lived together as good neigh-

bours in the pre-partition days. The quarrel,

as we have said, has its basis not on language

so much as on land-lust, though it must be

admitted that there are language fanatics who
are helping the cause of neither language. The

other day, on the occasion of a meeting of

litterateurs in Bihar, one of the great poets of

that State made the preposterous suggestion

that Hindi be made the State language of the

merged States. Such people, both Bengalis and

Biharis, defeat the cause they want to serve.

If proud Bengalis think that by wounding the

feelings of their neighbours they would extend

the frontiers of their beautiful language they

must be living in a fool’s paradise. The result

of haughtiness and force is revulsion and enmity,

not love and liking. The cause of the national

language will not be enhanced by fanaticism,

which is never justified. Given love and sweet

reasonableness, the cause of bolh the languages

will be served to the enrichment of both. If

the provincials of one State succeed in entering

into the inner life of the other through

love, sympathy, and underhtanding we will

have enriched our languages, for we will have

unlocked the treasure houses of reason and

emotion of both of them, and these are the

materials of all literatures. Bengalis through

the affectionate eyes of the Biharis and Biharis

through those of the Bengalis would be different

from those through their own eyes; that makes
for enrichment. The living together in peace,

amity, and brotherliness would be an incentive

to the study and mastery of one another's

language.

The economic, linguistic, and cultural bene-

fit of both Bengalis and Biharis are reasons

for the merger which is hailed by all India even
in the proposal stage. Would not the prodigal

brothers and sisters warmly welcome one another

home as in olden days? How we long

to see the smiles of reunion on their faces I

Such a day will surely be regarded as a red-

May

letter day in the annals of India, for its reper-

cussion will indeed be great.

Merger or no merger, what is noble and

desirable is this change of heart, the replace-

ment of meanness and narrowness, of pride and

presumptuousness by broadmindedness and

generosity, by love and humility. If this

happens in the eastern parts of India, where

the Austric, Dravidian, and Vedic, the Indo-

Aryan, Islamic, and Christian, cultures have the

finest amalgamation and synthesis India will

have gained a unique success in the first round

of the international game of cultural unity of

the world. As this cannot take place without

sacrifice of selfishness, Bengal and Bihar can-

not get the credit of the great initiative if they

stick to their 'pound of flesh* or vow, like

Duryodhana, never to part with that little of

earth which can be pierced by the pin-point.

The merger is the realistic test of this sacrifice.

Each is to sign a blank cheque to be handed

over to the other. Higgling will kill the spirit.

BRAVO AHMEDABAD!

Alunedabad has added another feather to

its cap. All villages of India should take note

of it. P.T.I. gives the following news:

‘The people of Athor village in Mehsana

district have taken the decision never to take

any dispute to a court of law. The entire

population of the village at a meeting . . .

pledged to follow a four-tier system of

"gramraj** for the settlement of any dispute.

The system . . . includes: 1 . to avoid raising

disputes by trying to understand the other

people's views, 2. if any dispute arises it should

be taken to the "panch" elected at the

meeting, 3. if the panchas failed to solve the

dispute help of the village leaders of the neigh-

bouring villages will be sought, 4. if even this

combination of arbitrators fails to settle a

dispute the leaders of the near-by town of

Unza should be approached and &eir award
will be binding on both parties.'

We bow low to these villagers who have
set an ideal method of settling disputes which
is as easy and natural as it is difficult to

better it.

PRABUDDHA BHARATA
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But Ahmedabad has something still better

to teach the country. The P.T.I. reports from

Ahmedabad under date January 20 that

'nineteen independent members of the Bombay
State Legislature have', in a memorandum,

'urged Mr. Nehru, Chairman of the Planning

Commission to accord a pivotal place to the

village community as a ‘'socio-economic union*'

in the planning for agriculture and small-scale

industry/ We wish we had space to quote

the whole report. The memorandum is a well

thought-out document that deserves implemen-

tation in toto; and we implore Sri Nehru to

give his best considtuation to it.

We quote bedow the general framework of

the scheme and a few salicmt points then in, so

that other leaders engaged in active construc-

tive work may take the cue and improve their

fields of activity on the lines suggested. Many
of the suggestions are of a nature that unless

they are backed by the authority of the

Planning Commission and the government,

villagers by themselves cannot implement

them. But there are others, and they are by

no means unimportant or less important than

the others, which the villagers can very easily

put into action to tlieir great benefit both moral

and economic.

‘The village community should be in charge

of the entire village life including the organiza-

tion of credit, purchase of implements and

sales of produce. . . , The village community

could plan its food and other crops, its fodder,

fuel, discover local talents and crafts, meet

the revenue and other charges and generally

work as an active agent of the planning

authority. "A practical system of setting up

and running the economy on sclf-suflicient and

self-governing framework could be devised and

operated under a union village community

council with its State establishments function-

ing through district and taluka administrations.

Agriculture, co-operative and educational

departments could be associated for active

co-ordination and avoid red-tape." The

memorandum also made suggestions for the

organization of rural credit, banks and

insurance . . . . , for the re-organization of the

educational system and the organizing of

youths under a national youth council for

national reconstruction.

What we like to emphasize here is the

community outlook. Individual villagers must

combine themselves into communes and work

and function collectively directing talents and

muscles to proper fields of activity for the well-

being of the whole village. All the actual and

potential sources of income should be

thoroughly investigated, with or without the

government help, and settled and then best

available persons should be drafted to suitable

fields to yield the best results for the whole

coinmuue. (Vivvn this outlook and determina-

tion ill llu* villagers all the other items in the

nii-morandum are of easy implementation, and

the government aid is but a matter of course.

All energy should be directed in inculcating

the collective outlook in the people. An
impel feet voluntary organization is far more

desirable than an imposed perfect one.

LET US COMPARE AND HANG OUR
HEADS IN SHAME

The government's attempt at re-organiza-

tion of States let U)ose at important places of

the country some of the ugliest acts and

sentiments of the people concerned. That

reasonable people can give such an easy go-by

to their conscience and sense of decency is

something unimaginable. In a sense these

acts are far worse crimes tlian those perpetrated

during the partition of tht^ countiy, for the

latter were committed in a frenzy of religious

fanaticism-- systematically roused by propa-

ganda spread over a number of years on the

one hand and whipped up into a spirit of

retaliation on the other. But the former are

all cold-blooded crimes and against the

followers of the same religion, against those

with whom their neighbourly relation will never

cease, for whom the question of transfer of

population will never arise. And what is

worse is that the memories of those terrible

days are still so fresh in the minds of all. The
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worst part of it, however is that people belong-

ing to one party for more than a quarter of a

century and wedded to non-violence are

involved in these beastly tilings.

The reason for these ugly occurrences is

not land-lust, is not love for any particular

strip of land or a city, nor for the inhabitants

of those places, for whom normally these

instigators of bad blood never cared a straw,

but the deep imshakable distrust in the

character and the plighted word of the people

under whom the others are to live. This shows

that all the common sufferings and humiliations

of centuries, all the knowledge of and

researches into the causes of India's degrada-

tion, and the martyrdom of the Father of the

nation were vain to change the spots of the

leopard. And yet human nature is not so

hopelessly perverse. Let us remind ourselves

of what happened just the other day in Russia,

the much despised and vilified Russia, and

hang our head in shame, if my is still left

in us.

'Pravda said a recent session of the Kazak
Supreme Soviet had decided to hand over to

Uzbekistan part of the best **pak dala" or

“hungry'' steppe and a portion of the

Voshtandky region. The "‘hungry" steppe is

north of the present Kazak-Uzbek frontier

between the Aral Sea and Lake Balkash and

tJic exchange reported by Pravda appears to

eliminate the deep southerly sweep of the

Kazak border whicli almost cuts Uzbekistan in

two. The Uzbek capital, Tashkent, is virtually

a border town and the territorial adjustment

will now place it well inside the Republic's

frontitr’—Reuter. .

The violent and irreligious Russia has

administered a resounding slap on the cheek

of the vociferously non-violent and God-

intoxicated India. If this conduct of India

be indicative of its ideal of renunciation, why,

people would like to exchange it for Russia's

ideal of enjoyment. All the waters of the

sacred rivers and of thf* Indian Ocean will not

wash the blackened face of India.

REVIEWS AND NOTICES

THE NATURE OF PiriLOSOPHY. Hy Imva
Krishna, M.A., Ph.D. Prachi Prahashav. CaJeuila,

^955* Pp^ 255. Price Ps. 10 j-.

This intcTesting work originated as a thesis for

the Ph.D., degree of the University of Delhi. The
subject proposed is to find out the nature or func-

tion of Philosophy by an analysis of the various

systems of philosophy that have bef;n propounded in

the past. In the first part Dr. Daya Krishna brings

out some of the piesuppositions which are of interest

to him and which have been the guiding assump-

tions in the philosophies of the past. He has

been busy understanding the presuppositions govern-

ing the system of the idealists, as though the

nominalists, conceptualists, and realists had none,

The second part is devoted to the examination and
clarification of these presuppositions which do not

however exhaust all the leading systems. The
third part ofiers a discussion of the views of

contemporary thinkers on what philosophy is.

Whitehead, Croce, logical analysis, phenomenology,

and existentialism are flayed aiive. He is scrupul-

ous enough not to touch the assumptions of the

logical positivists. Tn th(^ last part the author

seeks to offer what he deems to be the nature and

function of philosojjhy. The function of philosophy,

according to Dr. Daya Krishna, is only 'to clarify,

certain conceptual confusions in which the philoso-

pher finds himself involved when thinking about

certain problems’, whatevftr may be jliosc problenns.

This is the very purpose for which Prof. Ryle wrote

his Concept of the M%nd; and it is not surprising

that Prof. Ryle, one of the examiiU'rs of the thesis,

talks well of tliis work. On this view philosophy

has no definite subject-matter to study. It is a

discipline underlying every branch of knowledge.

As the friends and admirers of Carnap tell us,

Philosophy can survive only as unified science.

Such a definition or description of philosophy

takes us to the Chinese school of names and to the

medieval nominalist -and-conceptualist quarrel. When
this standpoint is consistently carried out, it will

land us either in pure solipsism or in utter

scepticism. We cannot aflord to equate philosophy



1956 REVIEWS AND NOTICES 233

with semantics or semiotics. It is not identical

with a linguistic or grammatical or formal analysis

of statements. However, Dr. Daya Krishna gives

us a spirited defence of his own variety of logical

IKisitivism. His exposition is clear and concise.

The hook reveals an indej^endent and effective

tliinking. It is distressing, as Prof. Broad once

said, to lind such minds diverted to linguistic or

semantic problems in the name of philosophy.

Dr, P. S. Sasiri.

THK PHILOSOPHY OF SC IENCE. Bv Dr.

Pravas Jivan Choudhury. Progyesi>tve Publishers,

Calcutta 12 Pp. 182, Price Rs. yj-.

The recent discoveries in nuclear physics and

biology have produced a revolution in the outlook

ot many leading scientists. The results ot these

.sub-microscopic investigations have led the more

thoughtful students of science to venture into the

realm of metaphysics for a triiii explanation ol the

battling phenomena. Thus scientific thinkers like

Jeans, Eddington, Schnxhnger, Jiiid even Einstein

lound that .sometimes th(’ classical scientific con-

cept.s were inadequate to deal with tiie behaviour

of the ultimate constituents of matter, and hence

they searched anxiously for new concepts with a

distinct metaphysical tinge for handling the situa-

tion. We are now familiar with the works ot

Western scientists in the realm of Philosophy of

Science. But so far, apart irom stray articles in

journals, we have not had a systematic treatise

from the pen of an Indian thinker in this new field.

Dr. Pravas Jivan Chaudhury is a pioneer in this

realm, and his brochure is a very valuable contri-

bution to the literature in Philosophy of Science.

Concerning himseii .specifically with the philosophy

of physics, Dr. P. J. Chaudhury, deals with the

fundamental pr(»blouis of methodology and ontolog>'

of this mo.st advanced branch of science. The book

is in two parts. The first part containing 8

cliapters, is mainly concerned with the methodology

of science and phijo.si^phy of science. Noteworthy

among the topics discussed here are Science and
common sense, the consequences of New Pliysics,

and Physical Science and Normative 3'-lhics. The

second part has chapters and is, in some seiisc.s,

the more important part as it deals with the new
concepts and results of modern physics. The great

question of Indeterminism in science and its bearing

on Free Will is discussed here. And fittingly

enough the concluding chapter is devoted to the

discussion of the idealistic trends in contemporary

science. Analysing the modem concepts of matter

and causality, the author concludes tliat 'science

cannot directly be used to back an idealistic thesis.

But it may be shown that science supports, if it

docs not prove, such a thesis' (p, 175). The entire

approach of the book is challenging. It is no easy

reading, but it will serve as a powerful .stimulus to

keen minds willing and able to enter into the

rarefied atmosphere of the region of Philosophy of

Science. The* reviewer has no hesitation in saying

that Dr. P J. Choudhury' s notable book should be

read by every post-graduate student in tlie Depart-

ments of Physics and Philosophy.

P. S. Naidu,

BRAl 1MANAD 1 1ARMA \l THE UNIVERSAL
KELKilON. By R. N. Suryanarayana, M.A.

Published by the author, Brahmarshi Guruhulam,

200, Fort Bridge Road, Shivamogu , Mysure. Pp.

xix-\-2H]. Price Rs. 10 j-.

The book under review is the outcome of erudi-

tion, acuteness, and a largo awareness of the trends

ot modern thought joined to patriotic and religious

zeal. It is an instance of the periodic urges of the

Brahminic genius and tradition to adjust itself to

a changed environment. Adjustment or adaptation,

as Swanii Vivekananda said, is the outcome of the

self pitted against external forces tending to sup-

press it. While absorbing the conclusions of Indian

socio-religious thought as accumulated during the

last century and a half, the author has carried

them a step further in the direction of assertingl and

n*habilitaling the Senatana-Arya-Manava-Baudha

JJiiarni'i m \hv context of present-day world-condi-

lions. Two impulses seem to be running parallel in

the exposition—expansion or liberal interpretation

of tenets of the Brahminic faith and vindication

(vtm of those elements which are oftc'n generally

lliough summarily accounted as superstitions with

a view to a spiritual unification of the different

religious cults of the \vorld

It is interesting to follow ll\e coi respondences in

Hindu orthodox thought on the vital is.sues of the

age in different parts of India which prove how the

genius of the race has been wrestling wdth the forces

of the times. The mam tlu'sis of the learned WTitea:

that Brdhniana dhariua is good for all times and
places and that the Brahmin is the ideal of humanity

looks back la Manu of the hoan,^ past and to Swami
Vivekananda in recent times. Ihit the [xisition has

I een advanced with a circumstantial sweep and a
bold extremism which bear the impress of South

India as the age-old stronghold of Sanskritic culture

and religious tradition. The author avows his

inspiration from His Holine.ss Sri Yogananda Bharati

known as Vedamurthy Sri Aliobala Narasimha

Biahmarshinah of Sringagiri. He would substitute

Brdhmana and Brdhmanade^a in place of the much
abused Hindu and India. All living and moving
beings are classified into two .sections—animals {go)

and human beings {Brdhmana). Brahmanas of



234 PRABUDDHA BHARATA May

today according to their birth, virtue, and profes-

sion should be styled as ^rotriyas. The other divi-

sions of the community may be termed as K^atriya-,

Vai^ya-, and Nisada-Brabmanas, etc. even as the

Portuguese were sometimes known as European
Brahmanas and some American devotees of the

Git^ and Hindu religion called themeselves Boston
Brahmanas.

Brahmana culture is claimed to be unique and
the only world culture. The idea of one state, one
nation, and one Absolute Brahmana Dhrama can be
easily materialized, says the writer, under the single

perfect political institute, i.e. World Government
working to the tune of the Divine Brdhmana
Dharma. All the religious cults are held to be
derived from the Vedic by ingenious (though a
little far-fetched) philological links. Thus Zoras-

t nanism is rendere<l into Sarvahotraciira, Zend
Avesta is Sandliya Apastha or Apastama—the holy
work of prayer during twilight, Tao is Dyaus (sky

or heaven), Shintoism is 4antyacara, Semitism is

Heberacara or Sabaracara, Judaism is Yodhacara,
Buddhism and Christianity are Bauddhacara and
Kr^tacara, and Islam is Mahammadacara—all trace-

able to the same source. Dharma has been con-

ceived in the broadest sense as any work involving

sacrifice and suffering for the sake of social l>enefit

or service—renunciation of some good or other

being its essence and the Pumia yajna being the

one archetypal model. The underlying conception
is rna (debt or obligation)—made up of two letters

which are ingeniously taken to suggest that without
it there is no progress or truth or sagehood or

knowledge. The fundamentals of universal religion

are the source of politics in general. Even
Communism is a kind of religion—a form of negative

worship. The Brahmanacara favours the cause of

I-abour and the natural life.

The learned writer's views on the consequences
of machine civilization and industrialization, the

menace to individuality from a 'collective-central

siate-devil-force’. on overhauling the system of

studying Sanskrit, the reconstitution of the castes

on spiritual principles, on the Institute of Brahma-
^c&ra evidence at the same time his communion
with the critical thought of the age and the reaction

of the orthodox mind to the inevitable conditions

of modern life. The book compresses within a

limited compass an enormous store of varied learning

and subtle thought as in the concluding chapters on
Amrita fnantha7ta and the exegesis of the Vedas.

And this accounts for the emphatic and colourful

though somewhat turgid diction in which some of

the strikingly original ideas are couched.

Prof. Batuknath Bhattacharya.

THE DIVINE NAME. By Raghava Chaitanya
Das. Published by the author, Anandasatam,
Proctor Rd., Bombay 7. Pp, 456. Price Rs, 5/-.

This nice little book serves as anri intoduction to

the Gau^iya Vai^^ava literature of IndLa. It

records in soul-stirring language the life story of

Haridas Thakur and his whole-hearted surrender to

Sri He made Krsna the goal of life.

Chanting His Holy Name even at the risk of life

had become a second nature with him. His life is

a searchlight on devotion. This self-sacrificing

nature of his, won over the heart of Mahaprabhu
Sri Caitanya, who revived the Prema path of Hindu
Religion after the Rfidha pattern. His love for

humanity knew no bounds of race, caste, or creed.

The learned discourses given by Mahaprabhu and
Naniacarya (Haridas Thakur) reveal how gradually

the devotees reach the supreme heights of Know
ledge. Quoting appropriately from autlioritative

Bhakti texts like tlie Bhdgavaium both try to

impress the greatness of Bhakti and its advantages

over the other paths of God-realization. Their

words speak the glory of Sri K^na and do not fail

to rouse in the readers' heart love of Sri K^na and
His Holy Name. The learned author has done a laud-

able work in preaching the Ndmasamklrtana aspect of

Hindu religion among the English-knowing public

We recommend this book to the beginners of the

religion of Devotion. But the author’s contention

'the non-believers in tlie Holy Name will in no way
attain salvation—never, never, never,' seems little

fanatic, since Hindu scriptures advocate many
equally fruitful avenues to Liberation. The
emphasis of Hindu ^dstras is on life more than
believing or chanting of Names. They even go tcj

the extent of telling that those who, without per-

forming their respective duties, simply say ‘K;'§na!

Kr§na!' are the haters of Kr?]?a. Realization and
self-surrender should be brought to bear on the

daily activities of life.

B. R.

STOI.EN LEGACY. By George G. M. James,
Philosophical Library^ New York, Pp, 184,

The main purpose of this book is the uplift of

African people—Quite laudable indeed 1
. But the

means employed is rather amazing. It is the for-

mulation of a new philosophy of African redemp-
tion through discrediting Greek Philosophy and
Greek Culture. The author vehemently contends
that Greek Philosophy has been 'stolen' from
Egypt. He quotes chapter and verse in support
of his strange contention. Well-known standard
works on Greek Philosophy, and not so well-known
books on Ancient Egypt and theosophy are press-
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cd into service to show that the so-called Greek

thought and Greek Wcltanschuung were alien to

Greek nature, and that the Egyptians were the

real gurus of Greeks. And so all the false notions

of the indebtedness of Modern Civilization to Greek

Culture should be blown up. Both black and

white people should be re-educated, and the former

should claim their rightful heritage.

The reviewer is forcefully reminded of the

Shakespeare-Bacon controversy of his student

days, and of the strange claim which a certain

South Indian Scholar made two or three decades

ago that Christ was really Kr§na and that Jews

had 'stolen' him from India. History repeats

itself indeed ! Had the author of the book under

review consulted Professor Urwick's Message of

Plato, he would have seen that Greek Philosopliy

owes its origin not to Egypt, but to India. Be
that as it may, is it to be believed that the Greek

mind was so barren ‘that it could not transform,

and transmute out of all recognition what it

'stole' from Egypt? The book is less than kind

to Greece. And surely there are other means for

uplifting the Africans. That the book is publish-

ed in the Philosophical Library is perhaps the one

reason why it should merit our attention. Such

books should be read by serious students of an-

cient civilization in order that they may see both

sides of the medal.

P. S. Naidu.

NEWS AND REPORTS

UNESCO TRANSLATES NEW SERIES OF

CLASSICS

‘One of Unesco’s tasks is to encouiage and faci-

litate translation of the great works of different

countries into the languages that are most widely

spoken. Thi.s has been part of the Organization's

programme since 1948 when it was confined to

tianslations from and into Arabic. It was later

extended to the literatures of Latin America, Iran,

Italy, and Asia -particularly India, China and

Japan.

The ]>urposc ot this programme is to contribute

to mutual understanding between peoples by making

the masterpieces of other literatures available to

them. Thirty works have now appeared in this

collection and an<'ther 60 are in preparation.

A committee <^f experts invited by the Inter-

national Council of Philosophy and Humanistic

Studies met at Unesco House from Dec. 14 to i6

to advise Uncsco on the choice of translators and of

further works wdiich, in their opinion, are in most

urgent need of translation and publication.

The variety of languages in which the literature

of India is written complicated the task of Messrs.

Georges Co^dfes, C. S. K. Pathy and Jean Filliozat

who finally suggested over 30 works to be translated

from Assamese, Bengali, Gujarati, Hindi, Kannada,

Kashmiri, Malayalam, Marathi, Oriya, Punjabi,

Sindhi, Tamil, Telugu, and Urdu—-not to mention

Sanskrit.*

iJPnesco News)

INDIAN BIOCHEMIST TO WORK IN BAGHDAD
‘Prof. T. N. Seth, Indian scientist and Head of

the Biochemistry" Department of Patna University

for the past two <lccados, will be on a mission for

the Ignited Nations Educational, Scientific and
Cultural Organization to w'ork at the College of

Arts and Sciences in Baghdad.

Professor Seth is the seventeenth Indian national

to be sent out by Unesco under its share of the

United Nations world programme of technical assist-

ance for economic development now operating in

nif>re than 90 countries.

In Baghdad, he will aid in developing a

Biochemistry Department at the College of Arts and
Sciences, the core of a future University of Iraq.

Unesco has already sent specialists in mathematics,

physics, and chemistry to work with Iraqi authorities

at this college.

Professor Seth joined the faculty of Patna
University in 1927 and, ten years later, he became
Head of the Biochemistry Department of the

University's Medical College. From 1953 to 1955,

he was on mission for the World Health Organiza-

tion in Indonesia where he served as an Associate

Professor of Biochemistry at Gadjah Mada University

Jogjakarta.*

(Unesco News)

THE RAMAKRISHNA MISSION FLOOD
RELIEF WORK IN EAST & WEST GODAVARY
1953-1955

History of Work : Rajahmundry town being

on the banks of the river was one of the worst



236 PB^BUDDflA ^HARATA May

victiiBS^of the .flood in> the Godavari

on the of Augiist' T5th, 1953- The
local brancK the Mission was under ^ix feet of

water for a “"week. Regardless of its own Josses

the Mission organized a deeding centre on the

second day after the floods in the Mission garden

where the number rose from four hundred to five

thousand. A week after the event the Government

entrusted its ten feeding centres in the Rajah-

mundry town * to the Mission and the Mission

managed them for a fortnight after which the

feeding was discontinued. The dislocation of life

and misery throughout the district was so vast

that the Mission felt itself called ujX)n to organize

refill «ncasarcs on a district-wide scale.

Distribution of food : Two batches of volunteers

were sent, one to tlie Bhadrachalam area and the

other to the Central Delia to open food centres

forthwith. In Bhadrachalam uncooked food was

distributed while in Allavaram and Konaragiripat-

nam of the Amalapuram taluk, cooked food was

arranged. In Rajahmundry town where the

people had returned almost to normal, six milk

centres were opened and milk prepared from

skimmed milk powder or from condensed milk was

supplied to children and expectant mothers.

Distribution of Cloth : This was a task of

colossal dimensions and It involved three stages

:

enumeration, giving of token cards and then the

actual distribution. The Mission chose handloom

cloth, both sarees and dhoties as that will indirectly

ofier relief to the poor weavers who had been thrown

out of work for a long time. In addition to sarees

and dhoties, thousands of ready-made dresses for

students, children, and adults were also distributed.

Cooking utensils : Nearly 6000 aluminium

cooking utensil sets, one set consisting of two cook-

ing pots, two eating plates and two tumblers,

were distributed to displaced families throughout the

district.

Mats and cots : Tunga mats was another item

of relief given to the flood victims. This was found

more necessary in the agency areas. In the

Bhadrachalam area, the Mission worked up a cot-

subsidy and distribution scheme by which small

amounts of money were advanced to families to

manufacture cheap cots, which were purchased by
the Mission later and distributed free to the same
people. This was a double relief as it aflorded work
and also the benefit of cots to the distressed

families.

Educational help: More than half of the

student population in the flood affected areas was
found without text books, exercise books and other

educational accessories after the floods. Jience the

Mission felt it necessary to distribute the above

materials to enable them to pursue their studidfe.

As many as 15,000 slates were distributed to the

children of the Central Delta schddls alone. In

some deserving cases, the students were helped with

tiition fees also. The Mission also gave substantial

help in the form of building materials like cement

and bricks to two educational institutions in the

Rajahmundry town.

Housing and Rehabilitation: The Mission cons

trueted three colonies, one at Kotilingalu,

Rajahmundry town with 28 houses with fire-proof

asbestos roofing to accommodate 56 families. The
second colony is at Katavartm in Rajahmundry
taluk with 53 houses and the third at Gummagoya-
gudem, 10 miles south of Bhadrachalam with 22

houses. A well was dug al the Gummagoyagudem
colony and the water problem was permanently

solved. An elementary .school building at

Ycnugumahal in Kothapetta taluk which was
completely washed away was newly built by the

Mission at a cost of Rs i8,o(k>/- Five acres of land

were acquired at Vanapalli at a cost of Rs 14,075/-

and distributed as house sites to 64 families. Hous-
ing materials in the form of bricks, cement etc.

were given to roughly 750 families in Rajahmundry
town, mostly to middle class families, supplying

half their requirements for the reconstruction of

their houses. In addition to these, the Mission

had distributed earlier, bamboos and leaves to the

labour classes for the construction of their huts in

Rajahmundry town in the Lanka s of Central Delta

and in Kapileswarapuram of Ramachandrapur
taluk

Workers and the Progress : In the beginning

of the work, the problem of workers was as usual

very acute. It was to a large extent solved when
an energetic band of students of the local Arts

College offered their services and joined as volunteers.

They were found to be of immen.se service and for

ten long months they were in the field. Progress

'was slow and ardous due to lack of proper roads in

the interior and want of communications. But the

Mission put more workers on the tasks apd the

cloth distribution work for the whole district was
more or less accomplished by January 1954. The
second stage of work, viz. Rehabilitaion by giving

houses or house sites took more time as the

acquisition and purchase of land could proceed only

slowly and the work of the four colonies was
finished by the early parly part of 1955. Thus
the Mission was in the field nearly for eighteen

months.
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"Arise! Awake! And stop not till the Goal is reached."

RAMAKRISHNA—LOVE DIVINE*

By Swann Pratyagatmananda

Man
!
you appear now in the role of a Master Wii^ard,

And youi wand has made the lowliest dust

frightful with its tremendous burden of meaning*

You have, from the bottom of the sea beyond the line

of chart, raisc'd the fisherman's vase.

And unsealed a genie of colossal stature and power

—

but tell me, what for? For your own utter, abysmal undoing?

Of what avail is the meaning of the brightest Star,

If it not means the Light Eternal beyond the

dark of your confounding arrogance!

Of what good is the power of the radiant atom astir,

If it not unlocks the Casket of Lift's priceless treasure

of innermost Significance^

The meaning of your counting and sorting Wonder,

Not enlightens but darkens the Inner Sense Serene;

The power of your nuclear magic and miracle

not assures and cheers the yearning soul,

but astounds and appals!

* Head at the Sri H^makrishna Birthday Celebration, Ordnance Factory, Katni, on 2bth

February, 1956,

1
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Serenity and Sanity; Comity and Amity; Humility

and Servicej the Light and Love of Life Divine

—

All you demand as the cost of your eluding

and deluding applied Science lead,

And your deluging and drowning titanic power-hoard falls

!

You search for outer rhythms, but seal

Your ears to the music of the celestial spheres;

The atoms and stars you knit together with your snappy laws,

But miss the Harmony Divine that knits

witli golden thread the hearts and souls of all that breathe;

You raise the storm of evil passions and

founder on the lurking rock of sinister fears,

When your Bark of Communing Hope is sailing

O'er Life's Solemn Main,

And your desired Haven from afar eagerly greets!

When you are in such perilous pass,

and your very being and all your values await the crack of doom,

Will you not halt the fatal precipitous drift

of the crash-all 'Brink of War' and

even deadlier 'Cold War' boom?

Will you not turn to Saving Grace, Light and Love,

Which dawns on Spirit alone,

draws and melts the Core of heart?

Will you not look up to His beaming

face, so full of rendering and begging Love?

Ah! indeed! to Ramakrishna—^thc

Eternal Love that never forgets and forsakes,

But is dying for you to come to His

yearning and heaving Bosom Divine never again to part?

^^SOCIALISTIC PATTERN OF SOCIETY’^

By the Editor.

( Continued from the May issue
)

IV impair its unity and solidarity. If families arc

These various communes will be the units destroyed love will be murdered, society will be

of the new structure of society. But families titanic and not divine. It is in the intimate

will continue to exist, and subject to the regu- interplay of relationships in small groups that

lations of the communes will have their inde- the subconscious of men and women throws

pendence to follow their peculiar traits with off all inhibitions and opens out in an eagerness

their own rules of guidance, which should be to serve and become others, seeks and finds a
respected and encouraged, for they will impart natural expansion. Communes are training

richness and variety to society and will not grounds for the practice of noble duties, fami-
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lies are of sweet love that engulfs and trans-

cends duties, which then appear too mean and

puny. Russia, in her z^l for building the

new society,* has misunderstood or minimized

the greatness of family life. Let us not commit

the same mistake. Let us not at the same time

make families the goal, and dwarf our majes-

tic growth. Families, even communes, are but

training grounds which are meant for trans-

cending them for greater amplitude; oneness

with the universal is the end. A happy blend-

ing of emotion and intuition on the one hand

and reason and volition on the other makes a

perfect man; family is the field for the growth

of the fornjcr and commune for the latter. Man
will attain his utmost when there is a perfect

adjustment between family and commune.

But in every village, commune, town, or

city there will be souk* individuals who would

like, due to various reasons and circumstances,

to remain single, temporarily or permanently.

Tiny must have some sort of organization cor-

lesponding to the family of the married people.

Ihis organization will be a kind of commune
within commune with common board and lodg-

ing and many other things. The relation of its

members among themselves is bound to be

more intimate than among those of the bigger

commune consisting of families and such unit-

comrnunes. Ihese hostels or boarding houses

will have their inner life apart from, though

serving, the communal life. This inner life

will have its own religious, moral, aesthetic,

and other expressions, growing in deeper love

and intimacy amongst the members; they will

have their own sets of guiding laws growing up

organically from living that sort of life. So

within each commune there will be two types

of life, the family type and the uirama type,

which will be complementary and surrogatory,

helping and improving one another. Wliether

one will be ultimately supplanted by the other

is, at the present stage of society, difficult to

say. One thing, however, seems to be clear

even now: the d&rama type will be more effi-

cient though a little more rough and gruff; the

family type will have more of beauty and

poetry. And modem man is loth to part with

cither. He will choose between the two accord*

ing to his own nature and need. Hence it is

possible that both will last and run parallel.

Maybe, it is wise to perpetuate both with many

bridges spanning the two.

Thus living an active life in family or

airama within a commune and serving society

intensely man must retire at 65 or 70. This

should be made compulsory for all and wilt

produce good results to the retiring man or

woman and to society at large. Man has a

private demand which is peremptory. It is the

total integration of his personality, the bringing

up of the unconscious and sub-conscious forces

to the conscious plane and raising the whole up

to the supreme. This cannot be fully effected

by participation in social life, nor can it be

achieved by evading it altogether. Man must

pass through a period of intense activity, ter-

ribly pulled and pushed by all the currents and

undercurrents of a social life. But if he ends

with a compromise there, the unknown forces

surging within remain unknown and he passes

out of existence a clever social animal at his

best—a very poor end for His Majesty the

Supreme. He must have retirement, ample

rest, to devote his fully worked-up and con-

centrated energy to the sounding of his depth-

self. Without any other desire, sans curiosity!

anxiety, and external distractions he must dive

deeper and deeper into his self which is univer-

sal and acosmic. He must be a vanaprastha,

a vanin. There must be an organization for such

retired men and women, where they will get

the necessaries of life ready-made, will be

taken good care of, and will be provided with

libraries, laboratories, articles for drawing,

painting, etc. In this retirement these vener-

able persons will meditate and study and give

freest expressions to the thoughts and senti-

ments that will rise up to their normal cons-

ciousness from the depths of the supernormal.

Unrestricted by time, space, nationality, what-

ever they will produce will be universal, for the

well-being of all. Society will thus be uplifted

indirectly but effectively.

Theirs will be another kind of commune,

where these people will not be asked to produce
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or distribute but there will be others who will

do the work themselves and feed and maintain

the vanins. But these workers themselves

must have their own activities, e.g. schools for

their children, gardens to provide fruits and

vegetables, dairies to supply milk and milk-

products, hospitals for the sick, etc. But all

activities within such colonies must be as quiet

and peaceful as possible—eternal peace must

reign here.

These vanaprasthyas, or institutions for

these retired people, will have another direct

effect on the active society. The removal of the

old classes of men from the various fields of

activity after a legitimately long period of sel-

fless work will always give ample opportunity

to new and vigorous people to put their fresh

ideas into practice thus giving new turns to

society when needed. This will prevent society

from growing old and morbid and will save it

from the inevitable clash between the old and

the new generations that is perceptible at

present in all societies, Eastern and Western.

When the old know that they must retire at a

definite age without a chance of extension of

service, and the new understand that they must

shoulder the entire responsibility of manning

all the communes from top to bottom there will

be timely preparation fljr the perennial supply

of fit persons for all kinds of service. The old

will readily give and the new will reverentially

accept the required training; and there will be

no dearth of proper personnel anywhere.

The advice of the vanins, when sought in

times of crisis, will always be available. But

there will not be any interference from the old

on the eternal plea of greater experience.

Advice gratis is interference, advice sought for

and received is real help. Vanins, only be-

cause they are retired from active service, will

not be fossilized. Theirs is not an idle life

passed in the morbid thought of being over-

taken by death or even in preparation of death,

but an intensely active life to conquer death

and become immortal. That cannot be

achieved by cutting themselves off from the

main currents of life. Withdrawal from active

participation of social life is not synonymous

with thoughtlessness about the universal surge

of life but a vigorous and systematic thinking

about the deep meaning and purpose, speed and

direction, forms and norms of life and life's

source. This thinking would be impossible

without sufficient data. The old data of the

vanins' earlier life are not always sufficient.

The past assumes true meaning in the present

just as the present is crowned in the future.

No one can get at the significance of a flowing

river by observing a stagnant portion of it. Hg
must flow with the tide observingly. Hence

vanins cannot afford to be fully cut off from

the life of society. They must keep abreast of

modern happenings outside their little colonies.

The books and pajxirs in the libraries would

give them the needed data to base their thoughts

on. Hence when such vanins will advise on

any critical affair their dispassionate view, born

of deep thinking based on observed facts, will

have value far superior to that of persons

caught in the vortex of activity. These opi-

nions rendered only whea sought or circulated

through dailies and periodicals, will be advisory

and not binding at all. Hence men at the

helm will experience no embarrassment. They

will be free to accept or reject them, responsi-

bility being theirs. These vanins being retired

people and vowed to live a calm life of deep

meditation must not feel cross at the rejection

of their opinions. They will not start move-

ments, like the opposition, against the decision

of the people who are burdened with respon-

sibility. So these communes of the vanins will

be quite a helpful institution from all angles

of vision.

In these vdnaprasihyas there may arise, now
and then, a few fortunate souls who will realize

the ultimate Truth, become the embodiment of

this universal Force, the conscious and espe-

cially missioned conduits of It, bringing in new

messages, releasing unknown blessed forces,

raising mankind to hitherto unknown heights.

These living blessings of humanity will move
about from place to place, scattering, with their

beaming faces, peace and happiness, raising

drooping spirits, and consoling aggrieved hearts.

Their travels, food, shelter, clothing will be, it
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is needless to add, freely and reverentially

arranged. Love, sympathy, and wisdom that

will naturally flow from their personalities will

be treasured by all with whom they will come

in contact. To revere them is to adore them

and to adore them is to raise oneself to a higher

level of being and becoming. They are the

Way and the Goal; they are the invitation and

attraction towards the realization thereof.

V

When such a scheme of society is in high

gear, there will be no necessity for various

service organizations or professional gurus.

Society or the various phases or activities of

society will be so managed that all the needs

of man—physical, biological, mental, and spiri-

tual—will be fully attended to by competent

persons at one*s elbows. When society became

incompetent, for various economic and politi-

cal reasons, to produce spiritual giants in its

ordinary course of growth, the need for service

organizations, monasteries, etc. arose and by the

law of demand and supply they came into

existence. When the demand will be supplied

by society—by schools and colleges, creches

and hospitals, homes and hostels—these organi-

zations will be redundant and will die a natural

death. They will be taken up and rim more

efficiently, by the general body of society, the

communes. There will be no need, as in Russia,

of supressing them or oppressing the class of

people who managed these organizations. They
will simply cease to be as a matter of course.

People will be so trained from their childhood

through the various communes that they will

develop as highly moral and spiritual entities

full of the spirit of efficient service. Russian

leaders were themselves impatient and were not

trained to peaceful ways. But this also is to

be admitted that circumstances, more external

than internal, were terribly against their exer-

cising patience and tolerance. India fortunately

has an immense advantage over the commu-
nist countries, as regards tradition, training, and

circunmstances (provided war docs not break

out). Hence Indian leaders will be well advised

if they adopt peaceful means to usher in the

new society. They are to create favourable

circumstances, give preference to certain modes

of life and activities, and not to create obstruc-

tions to others unless they are directly opposed

to the new; and the social energy of the people

of the land will naturally flow to the channel,

almost imperceptibly but effectively. But

leaders must have a clear conception of what

they are going to build; otherwise, as the

Bengalis say, they may end in creating a

monkey while attempting to sculpture Siva.

In time and out of time they denounce what

they call casteism vehemently. It is a crude

and foolish attempt. The future society will

surely be casteless; there is not the slightest

doubt about it. But is denunciation the

method? Where is that constructive genius,

that idealism and practical efficiency that alone

builds anything new or anything at all? Here

Mira 3ehn's criticism of the Bhuddn move-

ment applies squarely. Bhuddn is all right

—

the gift and the ideal. But the future has not

taken any shape in any mind. If you leave

society as it is and cry yourselves hoarse

against castes, how can they go? These

grdmddns, these new industrial colonies, small

and big, arc to be so planned and laid out that

they automatically lead to the proposed ideal.

Unfortimately they are all being built on the

basis of status quo. You give them cottage

and machine industries but you do not orient

them to an ideal, the society you are going to

build. It is the repetition of tlie Buddhist at-

tempt in India, obviously with the same result.

Two things are necessary to usher in a new

movement, creation of favourable circumstan-

ces and the clear propagation of the ideal among

the people concerned. Common labour, com-

mon production, common stock, common
schools, cinemas, and other educative and re-

creational institutions, common standard of

living; division and distribution of management,

labour, and skill according to merits, free dis-

tribution of stocks according to needs and

tastes—all these are to be provided for and

given preference over individualistic tendencies,

which, however, would be left free to develop

as the individuals like. Through press, plat-
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form, and schools and other educational insti-

tutions the new ideas should be brought home
to young minds. Superiority of the new sys-

tem over the old ones should be rationally in-

culcated and practically demonstrated in the

workings of the communes. This will release

the energy of the youths and lend vigour to the

movement. ^Nothing is more curative of the

^deep sense of frustration that is noticeable in

the youths in general and the middle-class

youths in particular than the definite program

of a new life that is a joint responsibility of the

people and government and a joyous venture of

all the people living together.

Teachers, administrators, scientists, techni-

cians, engineers return to their country with

foreign training with an eagerness to serve and

build but find no scope to show their merits,

remain unemployed, neglected, even despised,

a few going back to Europe and America and

finding employment and appreciation of their

merits there. This happens because jobs are

in the hands of individuals with their private

axes to grind. These youths returning after

foreign training demand higher pay and ameni-

ties which the present state and character of

the country's industries cannot afford. This

they do because they are not fired with the zeal

of a common life with the common people, arc

not enthused with an ideal for which they may
live and die. Propagation of the ideal is lack-

ing, in fact there is no ideal. How many of

those who talk of the 'socialistic pattern of

society' are capable of living the life they

preach. Ahmedabad has made history

by just one of its mills allowing its

labour to participate in the management.

It is no doubt a drop in the ocean. Still it is

a great step, it is a real orientation towards the

ideal society that is coming. The names of the

mill and its proprietor are not published. But

the management have done more solid work

than all the lectures on the 'socialistic pattern

of society' put together. We are to act and

pull people towards the ideal; talks and legis-

lation are poor substitutes for action.

This millennia-old society of ours is so

densely interwoven by poisonous shrubs and

June

thorny bushes that medicinal herbs have almost

lost their properties. If you cut one twining

creeper you cannot pull it out. When its roots

are cut it continues to live and intertwine as a

parasite. Swami Vivekananda understood it

very well. So he advised energetic youths to

start a new society on the extensive unpopu-

lated land of the Madhya Pradesh on the vigor-

ous basis of the Advaita. Freed from the

depressive influence of hundred and one castes

and classes, fired by the omnipotence of the

Brahman within, when these elect people will

build a stable vigorous society by pulling toge-

ther in a common endeavour their labour and

intelligence undeterred by selfishness, hatred,

and jealousy our present-day granny society, if

any life be still left in it, will ask for help and

cooperation of the new society and revivify

itself with the infusion of the new ideal. What
is wanted is freedom and joy of a new creation.

Patchwork or darning is uninviting, a cold

damper of spirits. When circumstances are

compelling us to settle new colonies, rural and

urban, can we not show this much of idealism

and efficient planning as to help the growth of

this new vigorous society, must we drop down

dead going round and round on the old ruts?

The Swami was impatient many times in defend-

ing the indefensible. Who else has succeeded

in building a better society on the old founda-

tion? Our energies should be mainly directed

towards building the new; only we arc to see

that the old does not meet with an untimely

death. We need its man-power. Until the

new is securely built, until we get the fresh

population of the new society we are to feed

and maintain the old wisely, bringing compro-

mise reforms in it and trying to orient it to the

ideal as much as possible. If we pull the old

too hard the poor granny will collapse.

Who knows what results will accrue from the

recent combination of Bhaveji and Sri Jai

Prakash? The Congress too is at the back of

Bhaveji. A golden opportunity has come to

the country. We hope the leaders will not be

found wanting. Wherever there is the gift of a

village a new society on the model of Mahat-

maji's classless airama based on morality and
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spirituality can be very easily founded. Where-

ever a steel plant or any other factory is build-

ing a city around it Sri Jai Prakash can, with-

out much difficulty, organize it into a big spiri-

tual commune. The whole city and the plant

must belong to each citizen of the new city.

They are theirs, the extra profit being deposited

with the government for the benefit of the

country. Smaller townships with cottage and

medium-sized industries run by electricity can

similarly be built up as smaller communes,

white with purity, magnanimity, and brotherli-

ncss.

In building the new classless society one

thing, however, is to be carefully kept before

our minds. India does not want vigour at the

cost of purity nor purity at the expense of

vigour. Indian society must rest on the happy
combination of these two basic qualities. Com-
munes should be so organized that they will

automatically encourage the development of

the two. In the absence of perverted preaching

communes will naturally lead to them—this is

the most sterling quality of common ventures.

When, however, enemies are round the corner

organizers must be on their guard. God and
morality must be their coat of mail.

VI

In all the countries, except the Red, we see

organizations that can bo grouped together in

two, the State and the Society, which, of

course, interact and shape each other. In the

Red countries there is, however, only one, the

State, which is omnipresent and omni-

potent. What is going to be the rela-

tion between the two in our conception

of 'the socialistic pattern of society'

or, as we have named it, the white or spiritual

Commune? In the initial stage there .should

be both as at present. And the relation be-

tween the two would be one of Vcdic parents

and their first-born; through the gradual dele-

gation of all powers and responsibilities by the

State to the Communes the former will wipe

itself off completely, so that in the end there

will be Society and no State, just the opposite

of what obtains in the Red countries. All the

various grades of Communes must be so^

thoroughly educated and trained that they'

would be able to send their own representatives,

whose character, attainments, and shortcomings

would be fully known and could be encouraged

or guarded against, to higher and the highest

Communes. The State's only concern would

be, during this transitional period, to educate

and train men to shoulder responsibilities and

to help developing economy, local and national.

All legislations should be to this end.

Many of the recent social legislations which

have taken up so much time and energy and

have produced bad blood would be found not

only useless but positively pernicious. These

children's claims on ancestral properties would,

fifty years hence, not even be understood.

This land-distribution movement of Bhaveji

will be cursed for its baleful influence on

human mind. The political changes that are

being effected at present with great cost and

concern will lose their value. For example^ the

storm that has been allowed to blow over the

S.R.C. report would be deemed crazy. For

each village will have to solve by itself all its

problems, whether of race or minority or of

language or economy; and the village represen-

tatives will man and run the highest national

commune as well as the intermediary communes
of towns and cities. The political structure of

the country will be entirely different; all bonds

that are catholic and efficacious will be preserv-

ed automatically and others will snap and

disappear.

When, however, the Communes are formed
and efficiently run and the State has been liqui-

dated, no part of the country will be governed

by parties but will be administered by the best

known and tried men in proper places. It is

the character, knowledge, skill, administrative

capacity that will prevail and no lying slogans

and programs of political or other parties.

Character and merits alone will take men to

higher and greater honour and responsibility,

which will go together. All selections being

local and by men with whom the candidates

have lived and worked together for a consider-

ablQ length of time will always be correct and
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beneficial. In fact candidates will not stand

for any post or membership; associates and co-

workers will select from among themselves their

best men for any particular job. The base will

be broad and firm, and throwing up best persons

all round it will form a beautiful cone with the

brightest jewel shining as the apex. The struc-

ture will be monolithic in the sense that there

will not be contributions from different parties

but the Uthos (stone) will be of variegated

colours, for all varieties and shades of opinion

will have full play in all the communes from

the lowest to the highest. As the goal is uni-

vcrsalism all contributions will ultimately lead

to it. Nor will there be unnecessary delay due

to unavoidable clashings of opinions, for there

will be absolute freedom in the formation of

communes subject only to efficient manage-

ment. Migration from communes to communes,

laterally and vertically, would not only be

natural and allowable but encouraged. So fric-

tions will be avoided, variety will be encourag-

ed, yet there will not be different parties, oppo-

sition for opposition's sake.

We refuse to accept that there cannot be

democracy without opposition. These party

governments are responsible for many of the

ills nations arc suffering from. Can we think

of a more preposterous situation than the fact

that because America will soon go to the poll

therefore solutions of major world problems

must wait for months? The original difference

between the Republicans and the Democrats,

as between the Toiy^ and the Labour, has long

been obliterated and the real difference that

obtains at present is very carefully hidden

under amusing verbiage from the public; and

lies and subterfuges pass for pious words and

intentions. Most Americans feel that Red

China should be admitted into the U.N., that

the off-shore islands belong to it. But because

there are two rival parties, each on the look-

out for damaging the other's fame by hook or

by crook, neither of them dare commit anything

before the election is over. The party govern-

ments debase and demoralize nations. The

intelligentzia know the tricks and are party to

falsehoods, party to the worsening of the world

situation; the masses are deliberately kept in

the dark and, through false propaganda, are

made to support such policies for which they

ultimately suffer. Had there been only one

party so many people of the nation would not

have had any cause to turn liars, their energy

could have been utilized in enlightening the

masses. But men in power could have assumed

dictatorial powers, as wc actually find in some

countries. In our scheme of society, however,

there will be no parties at all. Individuals do

not even stand for any post. It is the people

who select and elect individuals to proper res-

ponsibilities not because they belong to any

particular commune but because their character

and merits mark them out to be their fit repre-

sentatives. Not being committed to any pro-

gram arbitrarily fixed by a party at a particular

point of time these representatives would be

free to judge and decide each situation on its

own merit in the prevailing world context, and

there would be no artificial check on them to

alter their decision if the changed circumstances

so require; nobody is there to cry them down.

The ideal being loving humanism, the question

of foolish prestige will not arise at all.

Just as there will be no State apart from the

Communes, so also there will be no Church

apart from the voluntary spiritual groupings,

centring round persons who have seen God face

to face. People fed on superstitions regard

churches and dogmas, sects and denominations,

as religion and are led to narrow groupings,

exclusive and quarrelling. When education will

teach them what true religion is, what it makes
of man, how it is acquired, all religious fana-

ticism and superstitions will drop off without

the help of legislation. When man will under-

stand that religion is an inward life, an appro-

ximation to and identification with the conscious

core of the universe, a rational understanding

of and joyous participation in the plan and

purpose of the cosmos, the external formalities,

rites and ceremonies, forms and rituals, will

occupy secondary position; and man's^ main

concern will be with the building up of the

spiritual life, in which Bmhmanas, Maulvis,

and Church Fathers will have very little to do.
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Men who have actually realized God in life will

be sought after, will be real centres oC attrac-

tion. They will bless men, according to their

individual spiritual line of growth, by actually

imparling religion. People will freely seek and

receive affiliation to such personalities and not

to hypocritical groups that know not what God
and godly life are and yet arrogate to them-

selves the power and authority of leading others

to Him. Hypocrisy and fanaticism will be

exposed and true religion will shine in its pris-

tine glory.

These Communes will not interfere, directly

or by legislation, taxation, or other in-

direct means, with the free life of the

people, moral, spiritual, or cultural; for

they arc themselves constituted of such

free and self-controlled people. Their

main, one may say, only, concern will be

to supply individuals with the wherewithals of

freedom, the basic necessaries of life—employ-

ment and education. Communes are to provide

persons with opportunities to be profitably

engaged and with facilities to develop their

latent powers and capabilities to the utmost.

Communes arc not to forget that they are

formed for the development of individuals;

that all farms, mills, and factories and their

prodiicts—railways, ships, 'planes, bombs

—

and powers are all meant to advance men intel-

lectually, aesthetically, morally, and above all,

spiritually; and that this cannot be achieved

without the largest measure of freedom in every

sphere. What happens throughout the world.

West or East, Red or White, is just the oppo-

site. Every country shows its annual achieve-

ments in terms of £ and lb. kws and mphs
and not in saintships and savantships, in mar-

tyrdom and philanthropy. Even the connota-

tions of these terms have been degraded, having

been applied to fanatics and lunatics. This

order is to be changed. Nation, race, tribe,

apart from individuals, are empty abstractions;

with individuals and by them nation etc, shoot

up to glorious ideals for which individuals live,

work, and die, are made immortal. So indi-

viduals cannot be degraded, turned into

machines, or what is worse, into servants of

machines. All endeavours, all plans and pur-

poses, must tend to one goal, voluntary univer-

salization of individuals. If anything is imposed

from above or forced from below the inner

being of man revolts; if fear or pressure is too

great man dies, purpose of creation is thwarted,

a long course of evolution is made to abort.

With the dawning of self-consciousness in man
the whole nature changes her attitude to him

—

compulsion yields to persuasion, terror to love.

He is no longer the dumb driven cattle but a

knowing and participating helper and playmate

in nature's grand task of creation. His further

growth is through education, thrf)ugh self-exer-

tion, through voluntary planning and execution.

So every individual in any Commune must be

trained in such a way as to be able to play his

part well in the nation's acts of creation. And
then he must be given effective voice in shaj>-

ing the destiny of the nation and of his own,

which arc organically connected. To educate,

to provide opportunities for growth through

duties and rights, to invite and encourage each

individual to active parlicipation is the aim

and duty of the Communes. This will be real

Sarvodaya, genuine 'socialistic pattern of

society' in which individuals will grow univer-

sal and the iiniversal will find its fulfilment in

the individuals. And India is the destined

pioneer.

{Concluded)

"A redistribution of pain and pleasure is better than always the same persons having
pains" and pleasures . . , ,

I^t every dog have bis day in this miserable world"

2
^mmi Vivehanmda



MY DAYS IN INDIAN

By Pkof. Christian O. Arndt

My days in India—actually they were just

days, for it was a matter of three precious

months only—were designed to bring about a

better understanding of, above all, the people

of India. What is the nature of these people,

of whom I had heard much? I had learned

through the years, to know quite a number of

representatives of the land, particularly educa-

tionists and students.

I had also, in the period previous to and
during World War II, worked to the end that

India would be free. It was but a small en-

deavour to be sure, but my heart had long been

witli the people of this great country, wanting

political independence for them. There was a

kinship there also, because of the moral and

spiritual values that have come, through the

centuries, out of India.

And so it was that, as a professor with a

very limited income, I had to find a way by
which to come physically in contact with this

great country, India, I couldn't afford to go

there on my own initiative, with my own re-

sources, but I found another way, and one

fortunate, certainly for me. It was in the

capacity of a lecturer on education in the

United States that I came to India in the fall

of 1953.

Before I get into the heart of what I wish

all of this to be, viz. to be centred upon the

people of India, I should mention some of the

externalities which seemed to me important if

I would understand these people. I made
elffort, therefore, to get over the country as best

I could in the limited time available. I wanted

to see something of that great mountain range

to the north of India, which has played so

important a role in the development of Indian

thought for many centuries back—I wished to

see the Himalaya Mountains. I wanted to see

them, I wanted to sense them, and so, I found

a way by which to get up to Simla, Needless

to say, I was not disappointed. Their stature,

their majesty, arc timeless in a world of rapid

change.

I wanted also to see the great rivers of

India, above all the Ganges, and sit upon its

shores where the Jumna and the Ganges meet

and try to understand why it is that the people

of India have long paid homage to the great

river Ganges, and also to the junction of these

two rivers. I also wanted to see the great

plains of this country, so large in expanse, and

so much in need of the water which comes

from the Ganges, and the Jumna, and seme of

the other rivers of India. All these things I had

read of, and I wanted to see them now.

And though it was but a short time, I did

manage to get around the countiy from Delhi

to Patna, to Calcutta, and then south to

Madras, to Bangalore, and to the Malabar

coast, and back again to VizRgapatnam, and
Calcutta, and then on to Burma.

And now let us move on to a consideration

of the people of India themselves. As a teacher,

you will understand my wish to learn some-

thing of their education. And so I made an
effort, since this was my particular concern and
mission, to see what was going on educationally

in this country. I found that, as one might

anticipate, education was yet strongly influenced

by the period during which the land was
in occupation by the British. The pattern

of education in the elementary school, the

A lecture delivered at the Vedanta Society^

Ilew yofk on 8th February, 3:955.
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secondary school, and through the university is

obviously largely in harmony with the*pattcrn

that one finds m Britain. There was, tor

example, a*strong emphasis on the teaching of

subject matter, content, etc. as rnucii as one

would find in British schools.

I have been in Britain the last seven

summers, and have studied England some-

what. I take a group of teachers to Western

Europe each summer, for the purpose of

getting them to know better the people of

Europe and their problems. And so I had

seen something of British education, and I saw

much of it again in India. It occurred to me
as I visited the elementary schools, the secon-

dary schools and the universities that the

pattern of education here operative was not

born in India, not the education I saw; it was

born in England. It was grafted, surely, upon

a system of education, age old, that functioned

in India in years past. The newer education

that had been foisted upon India during the

occupation seemed to me not germane to the

needs of the country. Why would one study

with such intimacy, for example, the physical

geography of western Europe, and especially

of hmgland, and of the colonies, as one was

\vont to do in India? And why would one

study the other subject matter that was designed

for British consumption?

Well, it is understandable why it was done.

Britain, having limited resources and limited

man-pf)wer, needed to find a way by which to

keep control over India with a minimum of

British soldiery, and British officialdom, and

in a remarkable manner it was able to achieve

this. There were never very large numbers of

British soldiers in India; most of the work, the

surveilance work, was carried on, by an Indian

army under British leadership, and the govern-

ment affairs were taken care of largely by a

civil service that was Indian, that was trained

in England. Of course, the more important

administrative jobs were in the hands of British

trained persons and British citizens, but other-

wise, the work of India that needed to be done

in government, in the civil service, was done

by Indians. And the educational system of

India was designed, in large measure, for the

purpose of preparing Indians for those jobs

which needed to be done to hold India together,

through military, political, and economic

forces. Education was designed to serve

the purpose of preparing men and women,
especially men, who could carry on those chores,

so that there would be less need of British man-
power in the job of keeping India under con-

trol. Thus I did not find much inspiration in

education.

Now, after I have made that broad state-

ment, and emphasized the English influence, I

must come back and say that that which was

Indian impressed me very much, and I liked

it. Above all, I liked that which was done,

educationally, by India's great modern leader,

Mahatma Gandlii. His conception of educa-

tion for living, his emphasis upon learning to

do things with one's hands and with one's

body through the employment of the total re-

sources of the human being really impressed

me. Gandhi saw the needs of the people who
live in the villages, in the thousand villages of

the Indian sub-continent. He saw that their

life was poor indeed, and would have it some-

what richer as the result of their learning crafts,

of their learning to make things and to live

together under better hygienic conditions. His

educational program, symbolized by the

spinning wheel, had as its purpose to get people

to know how to make life better through their

own initiative and effort. I would wish for

India that in a much larger way it would give

fellowship to the program, to the emphasis

given upon education for social improvement,

which was so strongly and so uniquely advo-

cated by Mahatma Gandhi.

I had wanted to see something of the Indian

Theatre, for the reason, I think, that in any

country the arts that function are one of the

most sensitive means by which to assess the

feeling of a people, their philosophy, their reli-

gious beliefs, their aspirations. I had difficulty

in the time I was there, which was during the

months of October, November, and December,



248

to find many plays, old Indian plays that were

being shown at that time. But, I did manage

while in Madras to see a number of very old

Indian plays. It pleased me a great deal to

see one night, in an old Indian play, the divine

person of Lord Krsna upon the stage. I had

been wont to think of Lord Krsna as a deity

whom one worshipped alone, and who was a

being, perfect in liis total life. But the Indians,

wise and experienced, and old in culture, chose

to make of tliis man, and this deity, a human
being also, who did have some of the weak-

nesses we have, especially in youth. I saw

Lord Krsna upon the stage playing the flute,

and I saw him playing pranks with other boys

upon his elders, pranks upon old ladies and old

men, tying their hair together, and what not.

I saw him, in short, a young man growing up,

I saw him also as an older man. I saw in this

theatre experience, and I was to see it also in

other Indian plays, that India was mature

enough to render truly human those Gods whom
they worshipped as divine.

I also saw Indian motion pictures in order

to learn what is the nature and role of the

motion picture in India today. I teach a course

in the university entitled, 'International Under-

standing Through Films', in which I study with

the students the nature of motion pictures at

world level, and we see pictures from the

various countries of the world with a view to

getting yet another window through which to

look in upon a culture. Thus, we look at

Russia, Germany, Japan, and other countries

of the world. While in India, then, I was

desirous of seeing some real Indian motion

pictures, and I can tell you that that is a very

thriving industiy in India. India is one of the

great film producing countries of the world;

it should surely be listed among the leading

countries in film production,

Indian motion pictures, which run for the

most part more than two hours in length, are

spoken, not in English, but in the language of

the different parts of India where they are

shown. They have different sound tracks in

the various languages of India. But, regard-

June

less of what the sound track was, it was to me
a language that I did not understand.

Realizing this, I needed to
,
go into the

motion picture with some objectives in mind.

That is, I could in considerable measure, under-

stand the interaction between human beings in

the film. I did not know much of Indian life

and Indian institutions, but I thought that I

could at least get something out of the expe-

riences without understanding the language

And so I had a little strategy worked out, so

that I could follow film action with greater

precision and greater meaning to myself. I

determined to see how men and women interact

with one another in Indian motion pictures, and

how boys and girls interact with one another,

what kind of problems are posed in the Indian

motion pictures. Thus I hoped I would get

some insight ujx)n Indian life and culture.

Well, I can say the dilieronce here is very

marked and easily discernable. Whereas there

is in our society a veiy extravagant opportu-

nity given to men and women to have social

relationships with one another, in India there

IS marked restraint in the relationship between

men and women. As for the problejns posed

in the films, they were problems of daily life or

again of past history. There were some prob-

lems related to the occupation period. There

were again some problems of a less significant

nature, just problems of everyday living, small

in kind and divided, just designed for enter-

tainment. But I saw that the motion picture

industry was flourishing, and that the people

enjoyed seeing motion pictures, and went to

them in large numbers.

I wanted to learn something in India, more-

over, of religion. This interested me because

I had found through reading and reflection,

that a great force, if not the greatest force, at

large in all countries of the world, is the force

of religion. Now I knew that for generations

past, for thousands of years, the people of this

great countiy of India had been strongly reli-

gious, and strongly philosophical. For was it

not here that Buddhism was born? Was it not

PRABUDDHA BHARATA
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here that Hinduism itself developed and be-

came a major world religion? Thus, I sought

out places in different parts of India where I

might look ill upon religious worship* I visited

some of the centres of the Ramakrishna Mission,

and I visited also some diramas in different

parts of India. I went to an Mrama to spend

some time with a Swami, to reflect there, to

observe what they were doing.

I was glad to know that this particular reli-

gious group, the Ramakrishna Mission, was

concerned today with the welfare of the people

in a unique and very significant manner. They

were beginning to employ modern scientific

methods for the improvement of human living.

I found a Swami in one town, Vizagapatnam

on the coast of tlie Bay of Bengal, who had

just returned from a journey that had taken

iiim to a flooded area of India. He had gone

there to help refugees. He was engaged in this

work for quite a time, and a number of people

belonging to his group also helped him. It was

with enthusiasm that he spoke about the social

welfare work of this Mission.

I was to sec in Calcutta, w'hen I chanced to

be there late in the fall of 1953, hundreds of

people doing obeisance to the deity upon a

given festival of the year. They prostrated

themselves upon the ground, and then rose and

walked toward the sacred river Ganges. I saw

religious worship in man}^ places and saw that

it permeated Indian life very fully.

I also went to India to learn of its govern-

ment. I found it to be democratic though

handicapped by but a short experience in being.

\ visited the House of States, that is the upper

house of the Indian Parliament, and the House

of the People. I sat in the House of States, and

there saw the the Prime Minister of India meet

questions from the floor, the debate being

carried on in English. I saw in that august

body, the Indian Parliament, and assembly of

elected representatives which would do credit

to any country in the world. I found it skilled

in matters of law, skilled in matters of politics;

devoted to its work. I saw this body, the

upper house, directed by one of the world's

great philosophers of today, the Vice-President

of India. And I saw the Prime Minister rise

when he was challenged from the floor in refer-

ence to a number of questions, and I heard him

speak and handle the questions adroitly, with

precision, with vigour, with great dynamism. I

saw him later in the House of the people also.

What reassured me here was the fact that in

this country, newly free, there was employed

the method of intelligence for the resolution of

problems. Discussion, criticism, self-evaluation,

all these were employed. The great leader of

India today, Nehru, could be a dictator if he

wanted to be, if he planned to be. I should

say that he has the stature, certainly, and the

resourcefulness to acquire that kind of position.

But that is foreign to his mind, as it is foreign

to the people of India. He is dedicated to the

process of reasoning, and to a democratic form

of government.

I saw a great parliament in operation inside

India, headed by the Prime Minister and the

Vice-President, who with an upper house and a

lower house, showed that they were tackling the

real problems of their country. They were

working out many of these pioblems in such a

way as to show that they believed, as we do,

that the most important element in a society is

the human being within that society.

I noticed, in connection with government,

that the people of India give evidence of a very

large maturity. They showed maturity, in this

for example, that they did not tear down statues

that had been built to commemorate the kings

and queens of England who reigned during the

time India was under England. If you look

out from that beautiful and impressive parlia-

ment building, the government building, on an

elevation in the city of Delhi, you will see im-

mediately in front of you the great gate of

India, and you will see in line with the arch

of that gate, the statue of King George V.

There it is in marble. In many countries of the

world that had newly become free, the patriots

might give vent to their emotions by tearing

down the statue which was reminiscent of the

country that ruled over them with physical

force. But here they did not; that statue
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stands unmolested. As I tiavellcd through

India, and even as I was in the city of Amrit-

sar, where some years past there was a revolt,

and a revolt that was met with sharpnel and

resulted in the death of many thousands of

Indians, I saw even in that city some statues

of British royalty standing unmolested. And
I saw similar statues all over India. Their

standing unmolested reassured me and sug-

gested that this people, having become free,

would not vent its ire upon symbols of rule

reminiscent of the colonial period.

You will be interested to learn that India

again showed its self-control through the ap-

pointment of an Englishman, Lord Mountbatten

as its first Governor-General. It was he who
had negotiated the freedom of India on behalf

of the British crown. Thus India and England

who had been in a relationship of ruler and
ruled, once freedom was developed, found

themselves friends one of the other. I might

add, that Bntish relations with India today

are better than they have ever been in world

history.

But I went to India above all to see the

people, and I want to say something about

their way of life, their basic human needs. In

my mind were many questions about this

people. What are the prospects of the people

of India? Will this country, too, accept com-

munism in the wake of the great wave that is

under way in Asian lands? To find answers

to these questions I therefore made an effort to

get really among the people of the country.

I wanted to see as much, and to experience as

much as possible in direct association with

Indians.

I was in a position to stay in hotels where

Americans and Europeans are wont to stay, and

live much as one would here in New York or

anywhere else, with all modern conveniences.

But, by doing so, I would not learn what the

people are like. And so, I chose wherever

possible to live with Indian families and in

Indian homes.

Now, that is quite an undertaking to one

inexperienced in these matters. I had, of

course, lived ten years in China; I have been

in other Asian countries, so I wasn't entirely

a novice to Asia, but I was to India, and I

found that there was some hazard. Because,

careful as I was about water, for example, and

about what I ate, not being accustomed to the

climate and the food, I had some digestion

problems, as every person newly arrived in

India does inevitably. I suffv^red some incon-

venience on that score. As I retired at night,

accustomed to a certain kind of bed, now I

found another kind, and there was a small

inconvenience. I had to carry my bed clothes

along as I travelled and that was a new cx].xj-

rience. But each of these things to me are pot

of moment and importance. Certainly not when

weighed against the prospect of having those

few weeks in India spent either in a hotel with

people of Europe and the West, or in Indian

homes with Indian people, sensing, feeling

what it is like to be an Indian in 1953 and

i954»

And so it was that I took food with these

people and lived their life, though for a short

time only. Whenever possible I lived in close

association with them, and thus got something

of the spirit that actuated the people in the

several homes where I lived, I found among

them a friendship, a kindliness, that I have not

found excelled anywhere. Indeed, I have

travelled in many countries of the world, and

whenever I was able to penetrate to the people

of the country, I experienced kindness and

friendship. In India I found it in abundance.

A word about the press of India. There is

criticism in the Indian press against the United

States. We are not, in the present circums-

tances, a country much favoured, so far as the

commentators of the press at world level are

concerned. You would think that relations

between India and the United States are very

tense indeed, judging by what the press says

from day to day. But the press comments
largely about arrangements, as between govern-

ments. When you get to the people themselves,

you will find that they are just as I have indi-

cated above
j

they receive you with genuine

hospitality and kindness. I shall not mention

any specific instances, but I was to find this



1956 MY DAYS IN INDIA ^251

kindness and thoughtfulness to obtain wherever

I went.

That does not mean that I did not find

among Indiap audiences, and I spoke to many
thousands of people over there, people who dis-

agreed with what I said, or who challenged me
in what I said. I was to find recurring certain

questions which you, too, had often heard,

particularly among students. 'Why do you

have segregation in the United States?* 'Why
do you lynch NegioesP* ‘Why did you exe-

cute the Rosenbergs?'

Now I will say something of what I chose

to do with reference to some of those very

frank questions, for example, the question on

segregation and discrimination against minority

groups. I said to the questioner, I was

assuming that he was sincere about his question,

as I VMS sincere ifn my endeavour to answer it.

'^y country and my people', I said, 'have

very deep in their national history and in their

national culture, in their very vitals a conviction

that all men are born free and equal, and that

they are entitled to freedom of expression and

the other freedoms vouchsafed to them in our

constitution. We deeply believe this, 'We hold

these truths to be self-evident . . . etc**. I

quoted from our Declaration of Independence,

and I said, 'Our people fought a civil war on

this issue, that Negroes being initially slaves

should be free. And we have been reminded

of these rights time and again. In the second

world war, our the then great President Roose-

velt enunciated the Four Freedoms, which gave

expression to the things of which I speak.

Time and again, in our so-called sacred

books, we have given expression to our desire

to have human beings to be free and to exer-

cise the privilege of free thought. We are

earnestly battling with these problems of build-

ing freedom. Surely, we still have segregation

in our country, in a number of our states. We
have not recently had lynchings, but they have

occurred in our national histoiy, and I am as

unhappy about them as you are. But I can

assure you of this, that the American people are

determined to do away with these inequities,

gmd I know of no countiy in the world in which

people are working with greater vigour to

establish equality among peoples, and give to

all the opportunity to earn the necessities of

life.' On that day, unfortunately, there had

not yet been passed the Supreme Court deci-

sion that segregation in schools should be

abolished. I am proud of the fact that we
reached that measure meantime.

But then I turned to the speaker and I

said, 'Now, how about the problem of minority

groups in your great country of India?* Well,

the speaker did not think that India had these

problems : he was a young student. So then I

referred to the people who are underprivileged

in India, the untouchables, and I said, 'Now
what do you do in reference to untouchables?

I mean you personally. When you go on a bus

here in this town, would you sit next to an

untouchable ? Would you have any social rela-

tionships with that untouchable. I know what

your constitution says, it outlaws it, but I

mean you as a human being. Where do you
stand, or what are you doing about it?* Well,

that was getting a little close to him, and it got

a little tight there, and I did not want to push

it unduly, but I said that we stand upon com-

mon ground when wc speak of human rights.

'When human rights are violated in my country,

then I and a host of my countrymen are on the

front line to fight for human rights. We are

not just making speeches, we arc addressing our

best efforts towards doing away with these

conditions. And it is for this reason that I feel,

as an American citizen, that India has common
ground with us. And that common ground is

solid ground.*

I said to them that I knew of no person in

the twentieth century who had better externa-

lized and expressed the basic purposes of

India, India today and India through the

centuries, than Mahatma Gandhi. In his

person the people of India expressed the desire

to effect status for the untouchables. He called

them The Children of God*; he became one of

them. And his endeavour was always to ele-

vate them and to give them status. In all that

he did, he was concerned with those that were

underprivileged, and in order to achieve his
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great mission of establishing human rights for

all the peoples of India, Gandhi, when things

became very difficult, staked his life upon an

important moral issue in order thus to get

people to think about it. He was on the verge

of death a number of times in an endeavour to

bring home to the people the virtue of a specific

issue. And you will remember that this great

man finally lost his life in an endeavour to

bring a cessation of war between the Muslims

and the Hindus. Indeed, in the very act of

prayer he lost his life. I said, ‘If there are a

thousand Indians who believe what Gandhi

believed, and I know that there are many
thousands, then I know that many thousands

of my people have common ground with you.

None of my people have nearly approached the

level of human development that was achieved

by Mahatma Gandhi. He is an ideal towards

which you and we strive. And in so far as

you people are followers in fact of Gandhi, and

try to achieve his purposes, you stand on com-

mon ground with those of my people who wrote

the Declaration of Independence, fought the

Civil War, and have been at war against

human discrimination all the time up to the

very present minute. You and we have com-

mon ground in this man Gandhi, for he has

the idealism, the purpose of India's past and

of its present. He has expressed the purpose

of many Americans as well. He serves as a

bond of unification between our two peoples.’

After reviewing briefly the geography of

India, its political situation, its educational

system, its religions, its theatre and other

aspects of its national life, my total impression

is that there is a great humanitarian force at

large in this great country. Her greatest songs

are still unsung. This country has it in its

heart, as is proved by its long liistory, to assist

significantly in working out many of the con-

flicts that presently confound our world today.

India has been invaded repeatedly, but she has

assimilated her invaders, Hinduism has been

challenged by different religions of the world,

but she has modified and then accepted them

and thus given leadership to the concept that

all great religious are sacred religions. They

are all respected and considered as sacred

whether they be Muslim, Christian, or any of

the other religions. I know of no major world

religion that has matured to that ppint, that has

grown to such heights that it is able to accept

other religions as sacred.

The residue in my mind from my Indian

sojourn is that in India there is a force for

peace in our day, and I am hopeful that India

will go ahead, as it has in the short period of

its free history, to provide the force or means

for reconciling differences between peoples at

world level. I am quite aware that India has

been freely criticized in our country, and that

the press generally is critical of its leaders. I

am quite aware of that. I know that United

States policy is strongly criticized in the Indian

press. I know that, and I regret it, but I am
desirous of finding ways by which to break

down this condition and prevent its expansioti

in the future.

But I also know this, that in the crisis on

Korea, when the question was brought before

the United Nations, ‘What shall we do with the

prisoners of war?' it was India that took the

moral position, as I think India can and must,

and I think ever will; ‘We stand with the

rights of the Individual human person*. I sat

in the meeting of the United Nations Assembly

as this position was enunciated by India’s chief

delegate. ‘Wc stand for the position that each

prisoner shall have the right to clctiuminc

whether he will go back to ihc country of his

origin, or go elsewhere', said Mr. Krishna

Menon.

The Soviet Union turned down the Indian

proposal when it was first made. Eventually,

however, the Soviet Union realized that it had
made a very important error, an error that

predicated a total disregard for human values.

Public opinion at world level, and public

opinion is the most powerful force in our world,

was against the Soviet Union, because it had
opposed a moral position, the moral position

of India and of the free world, to the effect

that the individual person shall decide whether

he will return home or go elsewhere, India
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having taken this position earned the respect

and fellowship of the free world on this issue.

Russia saw that she had to change, and so she

finally agreed to the proposal of India.

India went further than just to advocate

something. She wont into action, and in years

that are not long past, India sent about five

thousand troops under a very capable general

to Korea, engaged in that difficult and harass-

ing task of executing its proposal. That army
stayed in Korea, threatened in turn by Syng-

man Rhce, and by the Communists. Even so

it stood its ground, and saw the proposal of

India carried out in action.

Let us remember this exemplification of deep
commitment towards human values and this

willingness to implement a moral commitment
when it has been taken. For we are wont often

to hear such questions as: 'Why does India

do this and that, and why doesn't it take a
position in the world?' Above all, it is the

growing evidence of moral leadership which
reassures me, as I think back upon my short

weeks in India. I think this bodes well for the

future.

THE VEDANTA OF Sill RAMAKRISHNA AND VIVEKANANDA:
THE RELIGION WE NEED

By Dr. P. Nagaraja Rao

In the course of human history there have

been repeated attempts to challenge and ridi-

cule the claims of religion and liberate men
from folly and the weakness of will. The

contemporary challenge is the most powerful

and has influenced all sections of the commu-
nity, the educated and the uneducated. The

challenge takes up two lines of attack. The

religious truths and categories like God, soul,

immortality, sin, etc. are declared as unveri-

fiable and unknowable through the ordinary

modes of knowledge. They arc dogmatic de-

clarations, based on the facile imagination of

men and have no existence in reality. Sec-

ondly, the practice of religion in the past and

even today by several sects has produced

untold misery to men. It is frankly anti-

humanistic. Religions teach us to fly away
from the social agonies of the age to mountain

tops and monasteries. It has been indifferent

to the welfare of men here and now. It has

developed an escapist other-worldliness. The

various dogmatic theologies of the world have

degenerated into arrogant sects, an^ vie with

3

one another in the art of competitive indoc-

trination of masses through all horrible

methods. Each of these sects claim to be in

exclusive possession of the truth and declare

their rivals as heretics. It is the anti-rational

and anti-humanistic nature of religion that

has made the critics debunk it. Some have

been exasperated by the exploitation of the

masses' ignorance by the vested interest in

religion. They declare, ‘A militant atheism is

better than a dishonest religion.'

The challenge is not without its truth. It

is not conclusive. The challenge has been

accepted by the great saints of the world in

every generation. Particularly in India, there

has been no age when the representative of

the authentic religion did not appear, Sri

Ramakrishna is our great rsi. He is an illus-

trious example of the mystical tradition

(perennial philosophy) which runs right

through the religious history of this countiy

from the days of the Rg-Veda. In the words

of Romain Rolland *he is the consummation

of the two thousand years of spiritual life of
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three hundred million people/ He is a branch

of the true vine. did not come to destroy

or fulfil but to bear testimony/ He did not

speak like a scribe from his books or as a

bespectacled scholar from his research thesis.

He spoke from his authentic religious experi-

ence. His message is faithful to the past, full

of possibilities for the future, deeply rooted

in our national consciousness, thoroughly re-

presentative of the authentic and true in

religion. He is the starting point of the

renaissance of Hinduism. This illiterate

temple priest did not take anything on trust.

He is the unwearied experimenter of all reli-

gions and forms of worship. He had been in-

itiated into Tfintric, Vaisnava, and Vedanta

methods of spiritual discipline. He then

practised with success the Islamic and the

Christian forms of spiritual life. After a full

and vivid first-hand personal experience, he

declared the ‘unity of all religions* and ‘fellow-

ship of all faiths*. This is the corner stone

of the religion we need. Ramakrishna says,

I have had to practise all the religions once,

Hinduism, Islam, and Christianity, and I

have walked the path of different denomina-

tions of Hinduism again—of 5akta, Vaisnava,

Vedanta, and other sects. I have found that

it is the same God towards whom all arc

travelling, only they are coming through diverse

ways.*

This declaration of the Paramaharhsa sums
up the true character of the spiritual religion

of India. The centre of religion has shifted

from authority, church, and scriptures to

spiritual experience. It alone affirms the

truth of religion. The way of looking at

religion makes it rational and non-dogmatic.

It deals a final blow to all that stands between

God and man.

The fact of spiritual realization discloses

the truth that the different religions of the

world aim at one and the same God. The
quest is the same for all. The goal is the same.

The way to it differs from religion to religion.

The language, the mode of pre.sentation, the

dogmas, the rituals, etc. differ, because of the

differences in the psychological temper of

men. All religions are pathways to God.

None need run down any or seek to con-

vert others. Each should grow to his best.

Some of us are attracted by the ‘way of

knowledge*, some choose the 'way of devo-

tion, and others incline to the ‘way of deeds*.

The fellowship of faiths, the fundamental

oneness of all religions takes the fangs away

from the acts of bigots. It engenders a uni-

versal toleration, an active love and charity

to all fellow men. It removes the ills of reli-

gion, hatred and strife, conversion, crusades,

and inquisition. Sage Ramakrishna lived and

practised equally all faiths and tolerance for

all denominations. There was no air of con-

descension in the Sagc*s behaviour to differ-

ent religions.

Like all the great w^orld teachers, he too

speaks in parables. He uses the parables with

a remarkable skill for the teaching of morals^.

The didactic purposes arc put through simple

observations full of worldly wisdom with a

tinge of quaint humour. His direct teaching,

homely argument attracted all to his fold.

For the first time Max Muller gave him
the title, the Mahaima in an article in the

Nineteenth Century, Max Muller has him-

self collected the sayings of Ramakrishna. Sri

Rajagopalachari has styled Ramakrishna*s

sayings as an Upanisad.

Referring to the nature of the ultimate

Reality as personal and impersonal, Rama-
krishna said, ‘A dyer used to dye his dresses

in a special manner. He used to ask his

customer, “How would you like me to dye

your dress?** If the customer answered red, the

dyer dipped the dress in a vat and then took

it out saying, “Here is your dress dyed red.**

Another wanted yellow, the dyer dipped the

cloth in the same vat and took it out, lo! it

was yellow. Also for other colours he used the

same vat, obtaining different results. A cus-

tomer who had noticed all this, told the dyer,

“My friend, I have no preference for any
particular colour. I would like mine to be

dyed in the colour you arc dyed.** The
Lord now shows Himself in one form, now in

anpther, atid sontetimes no form, always
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according to the needs of the devotee. Only

the divine Dyer knows in what colour He
Himself is dyed.' The spiritual experience is

the same but the creedal formulations are re-

lative to the minds of men, therefore different.

Ramakrishna brings out the true charac-

teristic of Indian philosophy, namely, that it

is not merely an intellectual exercise but an

integral transformation. It is not mere specu-

lative enjoyment. He says, ‘Learning—books

on philosophy, grammar, etc. only hinder and

puzzle the mind, *'ihe granthas" (books) are

only *'granthis" (knots). Mere speculation is

of no use. An almanac foretells heavy rains,

but no matter however much you squeeze the

book, not one drop of water will come out of it.'

Ramakrishna gives us the fundamental

tenets of the eternal gospel. Religion is one.

The followers of a living faith are guided

and illumined by one light. We are all pilgrims

to the same light.

To enter the spiritual life, we must first

purify ourselves, through the practice of cha-

rity and devotion to the Lord, in utter sincerity.

Ceremonial purity and ethical excellence are

absolutely necessary. Ethical life purges us

of our egoism and ennobles us to have an all-

embracing love of God. Love of God trans-

forms into unstinted service and charity to-

wards our fellow men. Humanism, to be

effective, must be rooted in religion. The

Katha-Upanisad declares, ‘not he who has not

desisted from evil ways, not he who is not

tranquil, not he who has not a concentrated

mind, not even he whose mind is not composed

can reach the Lord through right knowledge.'

Divine love is the result of good life. Sri

Ramakrishna was once asked when shall 7' be

free, his pithy answer was when 'I' shall cease

to be. There you have in a nutshell the great

mystic doctrine of 'self naughting' as the

means of salvation. The Crucifixion must

precede Resurrection.

Ramakrishna never dwelt upon the vileness

of man's mortal nature, and the enormity of

his sin. He declared that God and man are

organic. Man is not a fallen creature tied

down to a body of lust without any glimmer

of divinity,

Vivekananda's definition of religion sums

up the point: ‘Religion is the manifestation

of the Divinity already in man.' 'Each soul

is potentially divine. The goal is to manifest

this Divinity by controlling nature, external

and internal. Do this either by work, or wor-

ship, or psychic control, or philosophy, by one

or more or all of these—and be free. This is

the whole of religion.' The optimistic note of

Ramakrishna's Vedanta emphasizes the

dignity and divinity of man.

The message of Ramakrishna is spread by

Vivekananda in three continents. He intro-

duced the missionary zeal and d3mamic drive

necessary for religion to make it a reality. He
imparted to the monistic Vedanta of Sankara a

practical shape by emphasizing the positive

aspect. He called it practical Vedanta. He
realized God in all. This realization, he sought

to translate through the Ramakrishna Mission

and its service in different fields—education,

medical service, social work, etc.

He made the famous declaration 'that an

empty stomach is no good for religion.' He
repeatedly said, 'Cease to look upon every

little village superstition as a mandate of the

Vedas.' ‘I do not believe in a God or religion

that cannot wipe tlie widow's tears and bring

a piece of bread to the orphan's mouth.' He
said that his master stood for 'man-making

religion' and education. He wrote, ‘For our

motherland a synthesis of the two great sys-

tems, Hinduism and Islam—^Vedantic brain and

Islamic body—is the only hope.' On another

occasion ho declared that our great national sin

was the neglect of the masses; that it was one

of the causes of our fall in the past; and that

if we continued the neglect the result would not

be different. There can be no happiness for

any of us until it is won for all.

The Ramakrishna-Vivekananda movement

has restored the true meaning of the Vedanta.

It is the religion we need. It is catholic in

outlook, universal in application, and hu-

manistic in practice. It declares that religion

can never absolve us from our duty. True
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reKgion is the basis of character. It satisfies

the demand of the intellect and the needs of

humanity. Some of our erstwhile agnostics

like Aldous Huxley are among its admirers

today.

The religion of Ramakrishna is the urgent

need of India and humanity. In the philosophy

of Ramakrishna and Vivekananda we have the

splendid example of a new orientation of the

monistic philosophy of Sankara. It emphasizes

the identity of worship and service. The

movement has introduced a missionary zeal

and imparled to the monistic Vedanta a practi-

cal shape through the service of man as God.

The Ramakrishna-Vivekananda movement is

the source of inspiration to all the savants of

Indian humanity. In the field of philosophy

and religion Radhakrishnan and Aurobindo

have been considerably influenced by Viveka-

nanda. In the field of politics many have been

influenced to make a religion of practical poli-

tics by the inspiration of the Paramahaihsa's

message.

In an over-organized world like ours, the

only possible way to keep away from the

attritions of time is the companionship of great

mystics like Ramakrishna. They are, in the

words of Aldous Huxley, the salt 9f the earth.

If they arc not there, there is nothing to keep

our earth disinfected, nothing to prevent it

from falling to decay. The mystics are the

channels through which a little knowledge flows

down into our human universe of ignorance

and illusion. A totally unmystical world would

be a world totally blind and insane.

To an unbelieving world, based on untruth

and lovelessness, with its alarming develop-

ments of nuclear weapons of destruction, given

over to power and pelf, Sri Ramakrishna has

given the gospel, that true religion is a force

and not a mere form. It is our inward power

that helps us to overcome failure, fear, and

frustration. The need of the world is that type

of religion which has been preached by the

great sage.

‘The world revolveth not round the in-

ventors of new noises, but it revolveth

inaudibly round the inventors of new ideas,'

THE PLACE OF RELIGION IN EDUCATION

By Swami Pavitrananua

There is a great deal of controversy as to

whether or how religious eduction can be given

to children or young students. Many are not

in favour of introducing religious instruction in

schools and colleges. First, many complica-

tions—^political, social, or racial—arise thereby.

The question arises then, whether religious

ideas should be imposed upon young minds at

all. For in modern times there are many,

amongst them very highly educated persons all

over the world, who do not believe in religion

in the orthodox sense of the word. In every

religion there are many things which reason

or science cannot explain. Modern education

is based on reason or a scientific attitude.

After all, what is the purpose of education?

Many claim that the purpose of education is

to make one a better citizen. That is all.

Nevertheless, we find that even parents who
are not particularly interested in religion worry

about the religious education of their boys

and girls. In America many parents are eager

to send their children to Sunday Schools which

play an important part in church or synago-

gue. Parents are anxious that children grow

up with faith and religious beliefs so that they

may live an ideal life with less of huma^i imper-

fections, frailties, and weaknesses. Those

parents who themselves do not care for religion
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perhaps find an emptiness in their lives and do

not want their children to suffer similarly.

One thing is to be noted in this connexion

Religious edjacation given in our schools and

colleges, almost everywhere in the world, has

not been a success. We say almost, for there

are perhaps a few cases where the result is not

a complete failure. But generally speaking,

tlie result has not been commensurate with the

efforts expended.

Here the question arises: Who were the

persons in charge of the religious education,

and how was that education given? A teacher

who has no deep feeling for religion and is not

very enthusiastic about it cannot communicate

religious feeling to students. Other subjects

of study in schools can be taught through the

intellect, but religion can be taught only

through the heart. It is a question of trans-

ference of feeling backed, of course, by reason.

A light can only be kindled from another light.

A lamp that is not burning itself, any number
of them, will not light another lamp.

Usually persons have religious devotion to

the particular denomination they belong to.

ut they arc apt to be so dogmatic about

their own particular beliefs that they should

not be put in charge of a class. Sectional re-

ligious bias does not go well with the national

unity of a country. There are many quarrels

and, what is worse, unvoiced suspicions even

among the different sects of one religion.

This is not a healthy sign from any point of

view.

But we cannot ignore the fact that religion

is an important factor in our personal lives.

Religion gives higher values to our endeavours.

It sets a high ideal before our vision. After

all the purpose of intellectual education is to

make one a better human being also, not

simply a better citizen. Unless one is a better

individual, one cannot even carry out the

civic duties properly. The truth of this is

evidenced by the fact that gross forms of

corruption and dereliction of duties are detec-

ted on all sides and highlighted in the news-

papers of all countries. No country is free

from this at the present time. Each war has

helped this deterioration, quite an alarming

fact.

The goal of life is to discover oneself, to

know oneself. All activities are means to that

end. The pursuit of science, cultivation of

Art and Religion, performance of civic duties,

all together constitute the basis on which to

build the edifice of the knowledge of the Self.

Tiiis is the essence of all religions. There is

nothing dogmatic or irrational about it. But

when we mistake the means for the end, that

is, while pursuing the means we completely

forg(;t the idea of the end or have no con-

ception of the end, we are like a ship without

a rudder. We arc, therefore, in a bewilder-

ing state, which is the present condition of

the world in spite of phenomenal achieve-

ments in various fields of secular knowledge.

For that very reason the question was asked

in the Upanisad, 'What is that by knowing

which everything else will be known? I have

mastered all the branches of knowledge, yet,

I find my life empty—something is lacking.

What is that which will give meaning to my
life?’ The answer was that it is the knowledge

of the self which is the supreme knowledge.

All other knowledge is empirical knowledge,

which may serve our worldly purpose but

does not fulfil our spiritual needs. Because

our spiritual needs are not satisfied, there is

no peace in our lives. And because there is

no peace in our own heart, we have destroyed

the peace of the world.

In his famous trial, when he was accused of

corrupting youths, Socrates said, 'Men of

Athens, I honour and love you; but I shall obey

God rather than you, and while I have life

and strength, I shall never cease from the

practice and teaching of philosophy, exhorting

anyone whom I meet after my manner, and

convincing him, saying: 0 my friend, why do

you, who are a citizen of the great and

mighty and wise city of Athens, care so much
about laying up the greatest amount of money
and honour and reputation, and so little about

Wisdom and Truth and the greatest improve-

ment of the soul, which you never regard or
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heed at all? Are you not ashamed of this?'

(Apology 328)

Now this question which Socrates asked

about two thousand and five hundred years

ago and for which he was condemned to

death, can be asked even today of all citizens

of all countries of the world. On the answer

to this question will depend the future of the

world.

Religious education has certainly the most

important place in a man's life. Where it

should begin, at home or in school, is the prob-

lem. As the function of a school is to prepare

a student to face life, an educational institu-

tion cannot be altogether indifferent to this

vital need. In ancient India a student lived

with his teacher. As such, the house of the

teacher was both home and school. A student

got the home influence and a school education

at the same time. At present the home and

the school are separate, and the conditions

in the two places are very different.

Indian homes are losing their old structure.

That makes the religious education of students

all the more difficult. No doubt the best re-

ligious education of the young is imbibed

unconsciously at home from parents and rela-

tions. That is always true. Those are veiy,

very fortunate who are brought up in a home

where the atmosphere is helpful in every res-

pect. Here we are discussing what the school

can do where there is no home or no helpful

atmosphere in the home, or what the school

can supply in addition to what a student gets

at home.

Much can be done by a teacher if he lives

an ideal life. Such a teacher, without uttering

a single word of formal religion, tremendously

influences the spiritual life of a student. Even
when no result is perceived immediately, it

will manifest itself afterwards, maybe, long

after the boy has left the school. The

memory of what he has seen in the character

of his revered teacher will always guide

him against many pitfalls of life. Students

may be taught some scriptures. But we must

remember that the Scripture class is sometimes

viewed with alram by students because of the

way in which it is taught. The teacher who
does not derive spiritual sustenance himself

from Scriptures can never make the Scripture

class effective. No doubt it is very difficult to

find an ideal teacher. In the beginning one has

to work against such handicaps. The Scripture

class, however, has one great advantage. It

is that the student can get some intellectual

idea of his own faith from it. That knowledge

will be very helpful in later years. There are

many Hindus who feel sad in old age because

they cannot read the Gtid and the Upanisads

in the original. They did not learn Sanskrit in

school. In schools and colleges where there

arc students of different religious denominations,

it is difficult to have one common Scripture

class. The difficulty might be obviated by

introducing a book which gives the essentials

of all important religions. Such a study would

remove bigotry and make people more tolerant

of one another's religion. A common Prayer

hall and Prayer meetings would be a practical

help. The students would at least get into the

habit of sitting quietly for a few minutes.

Pascal said that the root cause of the trouble

of the world is that man cannot sit quietly for

15 minutes a day. But neither the Scripture

class nor the Prayer meeting should be conduc-

ted on a compulsory basis, (ireat care should

be taken to awaken interest in the minds of the

students in such things. The question of

arousing interest is important in all branches

of knowledge, but the task is extremely deli-

cate in religious classes. Compulsion creates,

in the minds of boys, a kind of resistance, whose

after effects are dangerous.

The practical application of the principles

of religion in life will inspire many students,

even if they have no interest in the formality

of religion. Swami Vivekananda said: One

who serves the children of God pleases Him
much better than one who offers only lip

homage to Him by singing prayers and praises.

Serving man as the embodiment of the Divine

spirit is the very essential teaching of all reli-

gions. Students belonging to all religions can

rally round this common idea. But it should

be emphasized that self-sufficient and ego-
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centric humanilarianism is no substitute for

religion. Sometimes the performance of so-

called philanthropic work does harm to one's

spiritual life .because it is done in a patroniz-

ing spirit, and as such it feeds one's ego and

vanity. All work is not worship; only work

done in the proper spirit takes the character

of worship. Students can easily be inspired

to serve the poor and the needy, the helpless

and the miserable. If this service is done in

a spirit of worship, it is a real religious train-

ing and could be more beneficial than formal

prayer in many cases. All great Acaryas have

said that work is needed for self-purification,

and self-purification is really the burning out of

one's selfishness. This approach to religion

will easily appeal to the idealistic and impres-

sionable minds of young people, and they will

unconsciously get the taste and glimpse of real

religion. This type of instruction is extremely

needed at the present juncture of our country.

In this respect the message of Swarni Vive-

kananda was superb. He was a great Saint

who had the highest spiritual experiences; and

at the same time his love for humanity, and

India in particular, was very deep. He said

that his greatest weakness was his love for his

country—if that could be called a weakness.

Swami Vivekananda's call for patriotism ins-

pired many young men who afterwards found

a balance and harmony between religion and

patriotism, and also between service and the

development of one's inner life.

From a distance one feels that if a small

book could be published containing his fiery

words of patriotism and the call to the service

of God in man, and if that book could be placed

in the hands of every student throughout the

Icngtli and breadth of our country, the result

would be tremendous, even within ten years,

when the present generation of students will

have entered life. This would be the best reli-

gious education for young minds, one firmly

believes.

COLOUR PREJUDICE PAST AND PRESENT

By Dr. D. N. Roy.

{Continued from the May issue)

II

Now lot us turn to the other branch of the

Aryan people, those who migrated to Europe

and later extended their settlements to several

other regions of the earth.

The Aryan settlers in Europe, as we have

already seen, had long been in their primitive

conditions of life, while their Indian cousins

had gone far ahead with a splendid civilization

to their credit. They had no doubt many
natural obstacles in their way to hold them

down, but they did not have the problem of

meeting strange races, such as the Indo-Aryans

did. So the question of their attitude towards

men of different skin colour did not arise for a

long time. The rugged life which Europe gave

them made them more adventurous but not

social enough to think of being at peace and
fellowship with a strange environment. Being

constantly at struggles with a hostile nature

they only developed their fighting instinct but

little of the larger social spirit.

Those of them who branched out to the

southern region of Europe wore comparatively

bettor off in regard to nature's deal. So they

settled down earlier and saw the light of civili-

zation much before others of them. Even
thCvSe southerners, that is, the Greek and the

Latin people had no major racial problem like

the kind the Indo-Aryans had. If they met



26o

any strange race of people cither at home or in

their campaign of conquest in the Near East,

they disposed of them through enslavement or

extermination. The Latin people had their

campaign of conquest in the north as well, but

there they met their racial cousins who naturally

caused little social problem to them.

Conversion of the southern people to Chris-

tianity gave them a new life and a fresh zeal

for adventure. The Iberian section of them be-

came particularly active to conquer the world

for Christ. But their campaign of conquest

was no better than blunt piracy. Even in

course of this adventure they soon faced a great

set-back when the virile people of the Near

East united under the crescent banner of Islam

and came like a flood-tide to swamp them into

subjection. The dark-skinned Muslims became

the rulers of the white southerners. Here was

a significant historical fact in which the prob-

lem of social adjustment rested with the non-

whites in their relation with the whites. Did

the Muslim rulers develop any social prejudice

against their white subjects on the ground of

a different skin colour? We have no evidence

to show that they did. In the long history of

Muslim conquest and colonization over a vast

region of the earth they never appeared

to harbour prejudice against any people

on account of colour difference. The

remarkable solidarity of their Islamic Brother-

hood which embraced all races of mankind was

attained because they made no distinction be-

tween man and man on account of difference in

physical appearances and received everybody

who desired to join their fold on terms of per-

fect equality. Even if they had been hard

sometimes on non-believers, there was nothing

in their feeling to show any infection of colour

phobia. Islam can rightly be proud of its

clean history in this respect. Under Muslim

rule the white southerners had no encourage-

ment to develop colour obsession in their social

contact with others. On the other hand, social

intermingling between the two peoples invari-

ably led to miscegenation and this made the

latter in their subsequent history less suscep-

June

tiblc to colour phobia than their racial cousins in

the north.

The north received the light of civilization

from the south. In the flash of that light the

people got the new vision of life which inspired

them to settle down in peace and unity. The

power that emerged from their new coopera-

tive outlook and larger social organization not

only gave them enough security against nature's

apparent harshness but also infused in them an

incentive for creative thought and activity.

With a marvellous perspicacity they slowly

learnt the secret of taming nature and making

it serve their society's needs. The roots of

civilization went deeper and the branches spread

more and more with promises of fresh blooms

from the budding passion for art, science, reli-

gion, and philosophy.

Thus the light that came from the south

spread throughout entire Europe with added

brilliance here and there and with great poten-

tialities for more. The great society which

formed itself in this continent out of the scatter-

ed Aryan tribes took a pattern very distinct

from what had arisen much earlier in India.

Evidently the difference was due to the homo-

geneity of the people. They had no strange

races among them, and consequently there was

neither any great social conflict nor any pecu-

liar social adjustment like what took place in

ancient India. The colour queslion did not

arise in them so long as they lived more or less

isolated from the rest of the world. I^ut then

they came to know from the south about many
wonderful countries flourishing in remote out-

side. The story which they had heard about

the wealth and splendour of countries like India

and China simply staggered their imagination.

Fired with the zeal to have some share of this

fabulous wealth they followed the Iberian way
in search of the prospi^rous lands. Of all the

bands of adventurers from Europe settling out

for this purpose the most fortunate were the

Dutch, the French, and the British. They

undertook perilous journeys over land and seas

through one direction or another, discovered

some new lands, proceeded farther and farther

at times almost with an air of despair, till at

PRABUDDHA BHARATA
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last they reached the promised lands. That

marked the beginning of their vast stretch of

colonization in distant lands. How they

flourished in*their numerous colonies and be-

came plump in pelf and power does not interest

us here. Our interest is what social attitude

they formed in their contact with the native

inhabitants who were different in race and

colour and in various other ways.

European colonization took place every-

where on the usurpation of power. Nowhere did

any European people colonize to live peace-

fully under a native nilcr. The p(icple of

ancient civilizations, such as the Indians and

the Chinese, went abroad and colonized in

distant foreign countries as loyal subjects of the

native rulers. They sought perfect social

understanding with the people of the country

and never indulged in any underhand plot to

seize the power for themselves. But the Euro-

peans pursued a different course. There might

be a sort of cheap pride on this difference but,

as everyone knows, that pride has been dyed

with sordid traits repugnant to the basic prin-

ciples of a civilization. An act of beneficence

or hospitality done to a stranger should evoke

a sense of moral obligation in him to behave in

a genuine spirit of friendliness. It does not

bespeak a civilized manhood to play false and

insolent in return for it. Unfortunately the

Europeans felt differently as soon as the ill-

gotten power made them secure enough. They

forgot all moral decency and asserted their

right to superiority. It was here that they first

developed fheir ticklish obsession to snub the

subjugated people on the difference of physical

appearance and skin colour. It arose as a by-

product of their ill-feeling against those whom
they had wronged. Their guilty mind was

suspicious and hence afraid and hateful of the

native people. The subjects became objects,

alas ! the objects of their arrogance and hatred.

Those they could not trust they could not love,

they could only hate. Hatred as a blinding

passion made them incapable of seeing any

good in the latter. To them the natives were

all had, because they hated them. They did

not hate them, because they were bad. It

seemed as if their ugly impression of them was

concentrated on the colour of the skin. Abu-

sive epithets were easily on their lips to please

their heart. Since power gave them immunity

to the danger of misbehaviour on their part,

the little scruple of conscience that might have

arisen at first to call for soberness withered in

their zeal to damn the natives, those 'bloody

fools' for any sort of inconvenience they felt in

their contact with them. The skin colour, being

the first visible representation of the people,

became the general symbol to excite the white-

man's ire against them. To differentiate them-

selves as God's chosen whites from the diverse

native races they classified the latter under the

common name of 'coloured people'. Whether

they considered themselves to be colourless or

above colour was not clear. If they found

persons among the natives with skin colour

resembling more or less their own, they would

not regard them as white, because they were

'Asiatics'. By 'whitemen' they meant exclu-

sively the master race of Europe, who, accord-

ing to them, were pure white. The inspira-

tion must have had its source from the chosen

race of the Bible.

Thus it may be seen that colour prejudice in

our time has had its origin in the colonial pos-

sessions of the Western adventurers. By a

sheer irony of fate vast regions of the world

fell into the hands of these adventurers. The

immense power which they derived from colo-

nial possessions virtually intoxicated them to

think of themselves in superlative self-extolment

and of the native people in sneaking disparage-

ment. The prejudice slowly asserted itself

against the coloured people of all parts of the

world. Since then mankind has got only two

divisions, the white and the coloured.

In the opinion of the whiteman the coloured

people must be in their proper place and must

not intrude upon the former's distinct position.

In all their colonial possessions they have got

their own clubs, hotels, and other social insti-

tutions from which the coloured people, native

or other, even the best and the highest of them

must be excluded. They would tolerate the

presence of natives in such places only as serv-
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ing menials, but never as their social equals.

If any native gentleman of some power and

distinction has got the courage to get in there

with a mien of respectability, he might do it

at the risk of being snubbed and sneered out

of countenance and then come out, possibly

through the back-door, with a hard lesson

never to forget. In Government offices and

business firms, nay even in trains and steamers

where the white and the coloured men have got

to meet one another there have often been

unfortunate scenes of colour prejudice.

With the virus of colour prejudice practi-

cally benumbing the white colonialist's sense of

discernment in regard to the actual connotation

of man, there has been a peculiar urge for

organized propaganda to create an impression

among the world people in general and the

Western people in particular that the skin

colour of man is a fairly reliable index to his

inner nature and that the dark skin represents

certain evil propensities which make the colour-

ed man inferior to the white. If in such pro-

paganda prudence has sometimes required not

to openly associate dark colour with lower qua-

lities, there has been an implicit suggestion to

that effect in the repeated description of ugly

things in reference to men of dark skin. This

has served to exert some influence on the home
folks in the West—influence which men of

sober thought might have overcome but the

majority have allowed to work at least in their

subconscious being.

As a result, some half-baked scientists,

sociologists, and anthropologists of the West

have aligned themselves to make a pleasant

vocation of exaggerating the role of skin cc.lour

in their classification of human race. These arc

experts who have managed somehow to raise

the bogey of colour and make a fetish ot it.

But experts, as someone has said, are men
who know more and more about less and less

until they know practically everything of al-

most nothing. It is not necessary to name
some of them, not even the reactionary die-

hards among them. In their zeal for classifi-

cation they have played with the dignity and

honour of the non-\^%tcrf! showing

definite colour divisions with specific traits or

characteristics attached to cacl). Their dis-

coveries have not only been in keeping with the

colonial power's policy of putting’* the natives

in their proper places but have even flattered

the racial egotism of the entire West. So some

of the big colonics, which have managed to

flourish on the total suppression, if not exter-

mination, of the native races, have openly

declared their determination to bar any immi-

gration of the coloured people and receive only

the whites. Australia, New Zealand and South

Africa have been brutally frank about it. The

U.S.A. and Canada, however, have relaxed

their all-white policy in view of the embarrass-

ing world opinion. The apparent silence of the

home governments of colonial powers over the

latter's exclusive whitemanism in regions once

absolutely owned by non-whites shows their

implicit acquiescence to it.

Colour prejudice has figured very promi-

ncnlly in the U.S.A. It has had its poignant

feature in the treatment of the Negro people,

more especially those living in the south.

These Negroes numbering about 20,000,000

have obviously been an important section of

the Union’s population. We have known

America to be like a Promised Land. It is a

democracy with a splendid Constitution gua-

ranteeing full freedom and equality to all its

citizens. Yet these Negroes, because of their

black skin, have been subjected to numerous

degrading restrictions and disabilities under

discriminating laws of several Slates. They

have been forced to live in segregated areas,

travel in separate buses and street-cars, stop in

separate hotels, cat in separate restaurants, go

lo separate schools and colleges, and worship in

separate churches. Even in some northern

States where Negroes are comparatively few in

number and the laws are somew^hat Iib<iral,

there are large cities where these people live

practically in segregated areas. Theirs has

been a social life completely apart. If any of

them dares to encroach and seek to be friendly

with a white woman, the Ku Klux Klan is

ready there to lynch him in a most horrible

manner. That such a great democratic country,
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which has shown so much idealism to

build it up since the Pilgrim Fathers came
from the old world with a dream of utopia and
its greatest *son Abraham Lincoln died a glori-

ous martyr to vindicate the equal rights of its

people without distinction of race and colour,

should allow these things to happen even in this

enlightened middle of the twentieth century is

a matter which the world cannot but deplore

with pangs of sadness. But here I have a word

of caution for all those amongst us who would

give a verdict of outright condemnation against

America. Perhaps it is better not to be too

hasty. The colour problem in America is un-

doubtedly delicate. But it has its history

which, if properly analysed, may provide some

allowances for understanding. The Negroes

were originally brought from Africa and sold

as slaves t(j the cotton planters in the south.

That was in old days when civilization in that

land had not progressed enough to outlaw

man’s tribal conception of humanity. Negroes,

as slaves of the white planters, were then con-

sidered liitlo better than sub-human. With

the passage of time and growth of civilization

the conception changed. The slaves were freed

and slowly grew as a community with increas-

ing rights and privileges to live their human
life. Opportunity enabled them to progress

rapidly and they bc‘came equal citizens of

America at least legally. Legal equality, how-

ever, did not and could not bring them social

equality. The old relation of masters and

slaves could not Ix^ eliminated so soon by law

from their mental horizon. After all the white

Americans, as human beings, have got their

natural limitations and these have to be con-

sidered to understand their problem. Time will

eliminate the psychological inhibitions through

peaceful and cooperative contact Ix'tween the

two communities. Meanwhile the world opi-

nion will go on telling AnxTica that colour

prejudice is a morbid social distemper unworthy

of a civilized society.

1 am not going to say much in this context

abiiLit the most unfortunate situation prevail-

ing in Dr. Malan’s South Africa. Tlie notori-

ous apartheid policy of the white men there is

too rabidly primitive, and yet there is no

shame of it. Nay, it is worse than primitive,

it represents a grave mental perversion which,

if it is not cured by U.M.O.'s honest efforts,

may sooner or latei call for a drastic remedy

from a different source.

Not a very bright picture this that 1 have

cndc'avoured to present. 1 confess it is any-

thing but pleasant. Colour prejudice, as an un-

failing source of internaticmal bitterness and

misunderstanding, is a challenge to man’s

natural urge for adjustment and unity. It is

not pleasant because the world is daily getting

smaller and smaller and people of different

races and colour are constantly eoimng together

as if in a single compact society. It i^ fast

becoming clear that the morbid projudice is

out of date and, if still persisted, may throw

out its inherent spark to blaze a teirible con-

llagralion for the doom of human civilization.

But I am not a pessimist. I am not like

one who sees only the big hollow of the dough-

nut and nothing of the sweet ring A cake round

it. Signs of a happy change are .dowiy glim-

iiKTing in the dark horizon. With the progres-

sive elimination of colonial rule in many parts

of the world a new healthv spirit is rising here

and there—a spirit of mutual understanding,

appreciation, and friendliness. The U.N.O.

has banned colour discrimination in its pro-

clamation of universal human rights. The
white pt'ople, excepting unfortunately those in

Soutli Africa, are now getting more and more

amenable to reason and can see, as the Jndo-

Aryans did in olden days, the futility of colour

exclusiveness in a fast compressing world where

tile non-whites, who vastly outnumber them,

have no more patience with any whim of race

reserves.

{Concluded)



BHAKTI IN ISLAM,

By Dr. M. Hafiz Syed

In certain quarters it is wrongly presumed

that love of God is not sufliciently emphasized

in Islam as it is in other ancient and modern

religions. This presumption, from one point

of view, is not true. It is based upon miscon-

ception and lack of correct understanding of

the fundamental teachings of Islam.

It may .sound strange to ordinary readers,

but it is an undeniable fact that the whole

scheme of Islamic life and the essential teach-

ings of Islam are based not only on unshakable

faith in the existence and the unity of God
but also in His love. No aspirant on the path

of God-realization and spirtual salvation can

ever attain his goal without cultivating deep

love to the source of his being. In the whole

scheme of religious life as taught by Islam,

the main emphasis, laid down by all the in-

junctions and prohibitions, leads to the

purification of one's lower self and attuning

one's heart completely to God in perfect love

of and adoration to Him. Islam has enjoined

five times compulsory and three times optional

prayer, and one month's fast to subdue one's

unruly thought and passion. The idea under-

lying these worships at stated times during

the day and night, is to purify and prepare

human heart for Divine grace and His love.

It is only through these spiritual practices that

one becomes capable of reaching the highest

state of spiritual realization by means of

Divine love.

One whose heart is barren and has not

cultivated any love as indicated above, should

have no hope of attaining Divine love.

There were and there are a large number
of saints and sages in Islam whose life story

reveals that they attained their cherished goal

only through their single-minded devotion to

and love of God. One mystic poet has ex-

pressed this idea in a beautiful manner :

Daulat milt hai ishq ki ah aur

khuda milay

Woh cheez mil gai hai kay jis $e

khtida milay.

Having obtained the wealth of love what

else there is that one should desire?

I have found that thing which ensures me
the realization of (iod.

The three paths to union with God as

enjoined by the ancient Hindus, do find a

definite place in the Islamic view of religious

life. Wo do find adequate mention of Jmna-
yoga called the path of maare-fat and Karma-

yoga, the way to God by means of consecra-

ted action in His name. We need not discuss

these two aspects here, we are concerned only

with the subject of Divine love in Islam.

What is called Ishq-e-Ilahi—intense Divine

love—is completely emphasized, and very

great importance is attached to it by all seers

and saints of Islam. Ibn-al-Arabi declares

that no religion is more sublime than a religion

of love which teaches intense longing for God.

Love is the essence of all creeds: the true

mystic welcomes it, whatever guise it may
assume.

Most of the great medieval sufis lived

saintly lives, dreaming of God, intoxicated

with God. When they tried to tell their

dreams, being men, they used the language of

men. If they were also literary artists, they

naturally wrote in the style of their own day
and generation. In mystical poetry, the Arabs

yield the palm to the Persians. Anyone who
would read the secret of Sufism, no longer

encumbered with theological articles nor

obscured by metaphysical subtleties, let him
turn to Attar, Jalaluddin Rumi and Jumi
whose works are partially accessible to

English and other European languages.

In proportion as §ufi loves God, he sees

God in all his creatures, and goes forth to
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them in acts of charity. Pious works are not

without love.

Regarding single-minded devotion to God
and entertaining no other thought than that

of God a short story from the life of Fudayal

Ibn lyad will illustrate the point in view:

*One day he had in his lap a child, four

years old, and chanced to give it a kiss, as is

the way of fathers. The child asked, “Father

do you love nie?“ ‘*Yes“ said Fudayal. “Do
you love (iod?“ once again the child asked

his father who replied in the affirmative. Then

again the child asked his father as to how
many hearts he had, to which he replied only

one. Then the child retorted, **How can you

love two with one heart?'" Fudayal perceived

that the child’s words were a divine admoni-

tion. Henceforth he loved God and no other

being." The higher siifi mysticism as repre-

sented by Jaluluddm RuniT teaches that the

phenomenal is a bridge to the Real. That is

why the Muslim sufIs enjoined all to transform

their Ish-e-Majazi (love of human beings)

into Ishq-e-Haqiqi (love of God).

Bayazid Bistfimi said that when God loves

man, He endows him with three qualities

in token thereof: a bounty like that of the sea,

a sympathy like that of the sun, and humility

like that of the earth. No suffering can be too

great, no devotion too high, for the piercing

insight and burning faith of a true lover.

Ibn-al-Arabi claims that Islam is peculiarly

the religion of love, inasmuch as the Prophet

Muhammad is called God"s beloved (Habib).

Those who love God are those whom God
loves. Divine love is beyond description, yet

its signs are manifest.

A few sayings by those who know will be

more instructive than further explanation:

*0 God! Whatever share of this world

Thou hast allotted to me, bestow it on

Thine enemies; and whatever share of

the next world Thou hast allotted to
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me, bestow it on Thy friends. Thou
art enough for me,

(Rabija).

‘0 God! If I worship Thee in fear ot

Hell, burn me in Hell, and if I wor-

ship Thee for Thine own sake, with-

hold not Thine everlasting beauty!'

(Rabi'a).

Junayd Baghdadi defining Uns (love),

says that the sign of perfect love is the abi-

fling remembrance of God in the heart, in joy

and delight and great longing for Him and in-

timacy with Him. Love includes all these

elements and transcends them. To the sufi

mystic the aspirant was the lover and God
the beloved. Since the origin of every action

must be referred to God, He is also the Giver

oi Love and Abu Talib writes that God's love

to his saints precedes their love to Him.

Al-kalabadi, a very early writer on Sufism

says, that isolation {tafrid), i.e. setting one-

self apart for God, means to get away from

the phenomenal world and be alone in the

mystic states, and that one's actions should

all be in relation to God.

These few' sayings of the Muslim saints

already quoted reveal the fact that Islam like

other religions of the world, does teach the

doctrine of Bhakti (love of God). It is true

that Islam also enjoins its followers to fear

God but this does not mean that those who
fear Him do not love Him. It needs no fur-

their explanation to prove that Islam is a reli-

gion of love par excellence. That is why the

word Tslam" means peace in the first instance

and complete resignation and surrender to the

Divine Will next. A Bhakta, devotee, has no

choice of his own, he merges his will in the

Divine Will. He sees no evil, speaks no evil.

To quote Mahatma Gandhi's words:

'He sees Divine Beauty and Glory all

round, hates none, loves all. His only

yearning is to attain union with his

Beloved.'

BHAKTI IN ISLAM



SWEET VENTURE OF EDUCATION

By B. S. Mathur

IVosiding over .the concluding function of

lh(‘ K'cgional Seminar of Headmasters in

T‘aroda, Dr. S. Radhakrishnan observed:

‘i'rom top to bottom the salaries of menihers

f)t the teaching profession have to b(^ iaekUnl. Mere
salary revision would not be suftieient. We must

take into the professi<m only those who k^ok on

the profession as something sacred itnd look upon
slud(?nts as human beings to Ijo developed into virile

anti ardent fTcrsonalities.'

Education is a sacred venture and i' must,

if properly given, bring out man's inner

sacredness in his life as represented by his

dreams, deeds, and thoughts. Emergence of

sacredness is necessary; for, then alone, man
can be completely free, free to grow and allow

simultaneously a free atmosphere for the deve-

lopment of others. The aim is democracy.

Man must be free and he must make others free.

That is his burden and that is the burden of

education, which must be an instrument of libe-

ration for man on earth.

There is enough darkness in the world. It

surrounds man and appears to stop his pro-

gress. Education must do away with this

darkness and having done this, there must be

immediately created a proper atmosphere for

light and learning. In this atmosphere alone,

sacredness will reign and evil will disappear,

never to return to the torment of mankind.

A step farther education will go ; it will

enable man to reveal his personality. There

is a lot of suffering on earth because of man's

being inhuman. Education must look to nature

to make man what he ought to be, a human

being minus his animality, which, today, has

made the world unhappy and miserable.

How beautifully Wordsworth has said

:

To the solid ground

(>f nature trusts the Mind that builds for aye.

Education must do so; it must look to

Nature and make of man a human being of

kindness, knowledge, and keenness.

Education is not an imposition from out-

side. It must he a free venture; the essence

of freod(jm must be then' in an ample intensity

to make education a pleasurable experience.

After all, education is an expc‘iiment in free-

dom, Ibit certainly, this freedom does not

signify an}’ lack of discipline and culture.

Look at the marvel that has to be achieved

tl)rough education—a synthesis of discipline

and freedom. Education, like public morality,

must be a liarmonioiis blending of liberty and

compulsion. This is what Gorky would exclaim,

it b.e were asked to define public morality.

Education must go dcc{XT; it must go be-

yond books to authors behind them, indeed,

to past centuries of knowledge and experience

behind them. Then alone education will touch

life* and it will bc' life itself, capable of turning

out on an extensive scale ardent and virile

]>c‘rsonalities.

Today, there is something significantly lack-

ing in our products of schools and colleges,

after their being exposed to the experiment <)f

education. They arc not at all properly inte-

rested in life. They have no strength to pass

from adventure to adventure in life. A certain

death sits upon them and they are, it seems,

incapable of doing anything magnificent in life.

They may have a certain zest for wealth but

they have no idea of life and of its glory that

it can be in proper hands.

Our teachers must have tremendous ideal-

ism to instil it into the minds of our pupils.

Mind matters most. Mind alone can create

wonders. Idealism of teachers must be catch-

ing to have it perfectly flourishing in their

pupils.

We have to bring out God that is inside us

through right education but not in an atmos-

phere of compulsion. Let there be unheard of

liberty and holiness. This is our burden as
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educators. Let us carry out this burden

successfully and joyously.

O BROTHER, my heart yearns for that

true Guru, who fills th(» cup of

true love, and drinks of it himself,

and offers it then to me.

He removes the veil from the eyes, and

gives the true Vision of Brahma:

Tie reveals the worlds in Him, and

makes me to hear the Unslruck

Music.

He shows joy and sorrow to be one:

He fills all utterance with love.

A magnificence of beauty, truth, and holi-

ness, all in plenty, Kabir has shown in these

poetic lines of penetration. Certainly, it is

difficult, but not impossible, to be a teacher of

this type. The cup of true love is the first

thing. Differences, if any, must disappear and

there must be unending understanding. That

understanding, as a result of knowledge, is the

chief basis of human progress. Then follows

the vision of Brahman and then that eternal

music, that voice of peace and holiness, which

we must all hear all the time of our existence.

And then ever3dhing melts into an utterance of

love, joy and sorrow coming to mean the same

thing, and experience of love eternal.

This experience first must lx: an eternal

possession of our teachers and then it can pass

into the life and experience of ojur pupils.

First is self-education and next conics the edu-

cation of others. But there is no question of

selfishness here. Knowledge must pass into a

universal pijssossion. There must be perfect

democracy in the d(unain of leifijrs. Rightly,

then, Kabir says:

Verily he has no fear,

who has such a Guru to lead him
to the shelter of safety!

So education has a tremendous achievement

to make; a shelter of safety, on the basis of

knowledge and joy and sacredness, it must give

to the miserable humanity. Education is the

only lasting solution for liuman ills and it must

be in good luiiids. As Swami Vivekananda

would say, education is rnan'inaking. It must

be human and it must create ardent and virile

personalities. It can be so if it is holy and if

it is in holy hands.

EXPANSION OF CONSCIOUSNESS

By Prof. P. S. Naidu

Prof. J. W. N. Sullivan, in his little book,

The Limiiaiions of Science, proposes to use the

increase of our awareness or degree of cons-

ciousness as the criterion for judging the worth

of any intellectual activity. The entire pro-

cess of evolution is conceived as moving to-

wards the fulfilment of this criterion in the

fullest and truest sense. And science, it is

claimed, has contributed most to this very

desirable result of expanding our consciousness

to the utmost extent possible. Science has

helped us to think new thoughts. It has made

us more aware of the universe we live in. Astro-

nomy has revealed to us the secrets of the

universe. We now know of the existence not

(*nly of new planets, but of the unsuspected

secrets of tlie expanding universe. The concept

of expanding space is baffling to ordinary

understanding, yet it has been taken possession

ef by human consciousness in its expansive

aspect.

Staggt'niig as these ideas are, it is in ph3^sics

that human intelligence has achieved its greatest

triumphs. Wo have penetrated into the atom,

seen the dance of electrons and their way-

wardness. We have seen the 'bricks* as it

were, out of which the stupendous architecture

of the universe has developed. And we are
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penetrating still deeper. All the time our

awareness of the world around us is growing

\;ider, deeper, and more intense.

As in physics, so also in biology, our know-

ledge has bgcomo deeper and more penetrating.

The theory of evolution is itself a staggering,

achievement of human consciousness. At one

wide sweep the human mind has taken in the

entire panorama of matter, life, mind, ond

values. Then at the microscopic level, w’c have

wrenched from nature the secrets of cell struc-

ture, down to its minutest parts. Again, the

discovery of the glands and of the effect of

hormones on the body and mind, and the

knowledge of the amazing influence of body

chemistry on behaviour have opened out

avenues of knowledge hitherto unsuspected.

The social sciences, and psychology too can

claim to have helped in widening the horizons

of human knowledge. The newest experimen-

tal techniques in sociology and social psycho-

logy, and the laboratory techniques in psycho-

logy have deepened our understanding of

human nature, individual as well as social.

Impressive as the achievements in the above

fields are, it is only when we look into the

conquests in the realm of pure mathematics

that we realize to the fullest extent to whi!ch

human consciousness has expanded. The new
theory of numbers, the new geometries, and

the advances in algebra are breath-taking. And
the application of those new mathematical con-

cepts to the realm of physical science has led,

in quite a few instances, to the prediction and

full description of ph5^sical phenomena long

before their actual discovery by the physicists.

That the human mind could, purely on the

abstract and theoretical level, construct in all

its structural details, a concrete physical phe-

nomenon, long before its actual discovery is the

surest testimony to the capacity of human
consciousness to penetrate into the remotest

recesses of outer nature.

But—^what does all this amount to? Is

there true or real expansion of consciousness,

true or real intensification by this process of

penetration into external nature and her

secrets? The more the mind penetrates into

June:*

matter, the more material it^ becomes, losing

steadily its own inner essence. It is true that

science claims to rise steadily from the con-

crete to the abstract from the sensuous to the

non-sensuous level. The mind is taken steadily .

higher and higher, the highest ideal being the

pure mathematical concept of the highest

generalization embracing all the concrete

examples. In this process there is a gl'eat

refinement, and great purification of the mind.

But the flow of mental energy is outward.

This self-othering nature of scientific know-

ledge really clouds the real essence of cons-

ciousness. In the pursuit of the external, the

human mind loses* sight of its inner nature.

True expansion and intensification of cons-

ciousness can occur onlv as the result of its

turning not outward, but inward into itself,

and delving into the depths and scaling the

great heights of its own inner nature. The

psychologists, unlike the physical and biolo-

gical scientists, realized this. They used

introspection as the main method of study.

And Depth Psychologists penetrated into the

motives to behaviour hidden in the inuer

recesses of the mind. The psycho-analysts, in

particular, penetrated into the depths of the

Unconscious. In spite of this healthy and

correct trend in the study of human conscious-

ness, modem psychology has not shaken off

the yoke of mechanistic and deterministic

physical sciences, with the result that when the

psychologist takes up the great theme of

personality, he is tempted to speak of the

growth of personality in terms of its outward

expansion into the external world. Witness,

for instance, James* description of the self, and

his account of the growth of what he calls the

material self. Even William McDougall's

striking account of the development of the self-

regarding sentiment is confined to the same

level, though an attempt is made here to im-

prove on James.

The secret of the failure of Western thought

in grasping the true nature of consciousness

and the correct direction of its expansion is to

be found in the materialistic and empirical

approach to the problem. The sense-organs
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are viewed as the^ major pillars on which cons-

ciousness rests. And even where introspection

and inner analysis are employed, the aim seems
to be to restrict consciousness to the material

level. That consciousness is spiritual in

essence, and that expansion and intensification

can occur in the true sense only on the spiri-

tual plane are not envisaged by Western

thinkters. It is only in Indian philosophy that

we have the correct approach to the problem
of human consciousness.

I do not for a moment deny the fact that

views of modern psychologists in regard to

^consciousness are to be found in certain schools

of Indian philosophy. But what I do contend

is that it is in Vedanta that we have the clearest

and truest exposition of the inner nature of

consciousness, 'The Vedanta holds that cons-

ciousness is entirely different from everything

else. Uncaused and unproduced, it is eternal,

infinite, and unlimited. There is no complexity

in consciousness. It is extremely simple, and
its only essence or characteristic is pure self-

revelation. It is through an illusion that the

object of consciousness and consciousness

appear to be welded together into such an

integrated whole, that their mutual difference

escapes our notice, and that the object of cons-

ciousness, which is only like an extraneous

colour applied to consciousness, does not appear

different or extraneous to it, but as a specific

mode of the consciousness itself.'^ * It is the

illusion pointed out by the Vedantin that^has

so powerfully influenced the Western scientist

that he has come to the conclusion that more

and more awareness of external objects is

identical with the expansion of consciousness.

Not only that, the scientist makes this illusory

expansion the criterion of cultural advance-

ment. The true criterion is something different.

V/hen the saint’s mind becomes fixed in pure

consciousness, the tendency to dual thought of

the subjective and the objective ceases, and

then dawns the pure indeterminate and trans-

cendent consciousness. It is a state in which

the ultimate pure consciousness returns from

its transformations and rests in itself. This is

the criterion of real growth of consciousness.

And it is to this ideal that the Western scientists

must strive if they aspire for the realization of

the essence of consciousness.

I. S. Dasgupta: A History of Indian Philo-

sophy, vol. II pp. 62—65.

NOTES AND COMMENTS

TO OUR READERS
'Ramakrishna—Love Divine’ from the pen

of the Tantrik-scholar-scientist Swami Pratya-

gatmananda (not of the Ramakrishna Mission,

though truly of Ramakrishna) is more a poem
against the prostitution of power derived from

atom-smashing than on Ramakrishna and yet

by antithesis speaks more eloquently of this^

Xove Divine' than any poem or article directly

dealing with his life and philosophy. Sri

Ramakrishna is indeed 'the Eternal Love that

never forgets and forsakes, But is dying for you

to come to His yearning and heaving Bosom
Divine'. And yet people and nations, hypno-

5

tized by Satan, are dashing headlong for total

destruction with a joy and zeal, at once pathe-

tic and revolting. It is beyond our comprehen-

sion how sane, rational people, warm-hearted

in their other spheres of activity, can deliberate-

ly plan extinction of the human race. Surely

diplomacy is on its last legs. The Divine call

is come. Through folly, obduracy, and perver-

sity, through misery, grief, and confusion it is

slowly entering the human heart. Let man put

up his boldest fight, his last, for the blessed-

ness is already on him. The Virgins have

lighted their lamps; lo, the Bridegroom is

come! . , .
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Prof. Christian O. Arndt is Professor of

International Educational Relations in the New
York University. He came here as a lecturer on

Education *in the fall of 1953' and stayed in

India fof three months only. 'My Days in

India' is the expression of the happy impres-

sion of our country he carried with him. A
better realistic picture of India today, we think,

no Indian can give—not that the Professor has

lauded us to the highest heaven but that he has

spoken the undiluted truth. It is surprising

that a man can learn so much of a foreign

nation in so short a time, can enter so deeply

into its culture, as Mr. Amdt has done. . . .

The Vedanta of Sri Ramakrishna and

Vivekananda' according to Dr. P. Nagaraja

Rao, M. A., D. Litt., is 'tbe Religion we

need* at present. To meet the modem charge

that religion is 'anti-rational and anti-human-

istic', that it encourages 'escapism*, and that

each sect claims 'to be in exclusive possession

of Truth*, religion must be taken out of books

and dogmas and must be made a living and

abiding experience in life, individual and

social, national and international. It must

make us feel our oneness with humanity, with

the universe. It 'must first purify ourselves,

through the practice of charity and devotion fo

the Lord in utter sincerity.' It must draw out

our latent divinity. It must 'wipe the widow's

tears and bring a piece of bread to the orphan's

mouth.* To our nation it must give 'the Ve-

dantic brain and the Islamic body.' And this

is the religion which Sri Ramakrishna and

Swami Vivekananda lived and preached and

have left for the Ramakrishna Mission to

follow and propagate in order to bring peace

and prosperity to the too unhappy modern

world. . . .

Swami Pavitrananda, Head of the Vedanta

Society, New York, shows in his paper, 'The

Place of Religion in Education*, that a man
who is ill at ease with himself can never be a

success in any sphere of his activity. And to

build an integral personality, deep and broad,

is the business of religion, properly understood.

It is a patient, sustained work, to be built bit

by bit over years of training. No .education

worth the name can ignore it. Neglect of reli-

gion in educational institutions is expressing

itself in public scandals, from which no nation

is free. Of late nations are growing conscious

of this great defect in our modern scheme of

education. And guardians are eager to see

that their children grow religious. But to

impart religion one is to be deeply religious

oneself. Teachers have not that burning^ faith

in, far less an experience of, God, which

accounts for the poor results. The Swami

praises the ancient gurukula system which

combined in itself the loving ‘home influence'

and the example and guidance of a spiritual

scholar. In infusing religion into the minds of

students, teachers' personalities are of the

greatest consequence. While exerting ourselves

for providing such teachers in our schools and

colleges, in hostels and residential universities,

we must be satisfied at present with the next

best—with the best available teachers, common
praj^er halls, common prayer books containing

inspired words of saints and prophets, and the

selfless service of man looking upon him as the

Spirit within. All these have an inspiring and

ennobling effect on the minds of students. If

mankind is to be saved from a total shipwreck

religion must have an honourable place in all

educational institutions. . . .

Our old friend, Dr. M. Hafiz Syed, him-

self a sufi, deals in 'Bhakti in Islam* with the

devotional aspect of the great faith. In fact

the word 'Islam' indicates the very summit of

devotion. There is hardly anyone in India

who is not an admirer of Sufism. Sri Rama-
krishna was a sufi. We do not find any dis-

tinction between Sufism and Vaisnavism, es-

pecially of the Krsna cult. Whenever a sufi

interprets Islam we are charmed by its melli-

fluence. Hindus, Muslims, Christians, Parsis

—all would have embraced one another in

loving brotherliness, had this interpretation

obtained among the masses. But the difficulty

is that the sufis are a persecuted sect and have

no hold on the life and behaviour of the

Muslims with whom we are to live in love and

amity. Our Muslim brothers swear by other

texts, live their lives by other standards, where
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love and catholicity have an extremely nar-

row connotation. This is the Himalayan bar-

rier that separates Indians from Indians. The

bigots in Hinduism and Christianity have lost

their hold on the masses; not so, however, is

the case with Islam. No amount of teaching

and learned interpretation of the Quran by

sufIs and others will have a chance of chang-

ing this undesirable situation, unless the

bigoted Maulvis see light for themselves and

take upon themselves the task of enlightening

the masses about the true greatness of Islam.

This short article, we are led to hope, is in-

troductory to other more serious and learned

ones that will reveal the heart of Islam to our

readers. • • •

It is refreshing and quite encouraging to

find educationists talking of holiness as the

deciding factor in education. When we read,

in the columns of newspapers, advocacy of

‘liberty* as the solution of the sex urge, which,

according to these writers, is responsible for all

tlie indiscipline in schools, colleges, and univer-

sities we despair of our education, our youths,

and our country*s future. And mind you, such

words come from the people sitting at the helm

of affairs in the Union Ministry of Education.

Fortunately the Minister-in-charge holds a

different view and gave a bit of his mind dur-

ing the last November Youth Festival. Prin-

cipal B. S. Mathur in his too brief but pregnant

article, ‘Sweet Venture of Education* has

struck the dominant note in the symphony of

education. ‘This experience’ (of true Divine

love), says Principal Mathur, ‘must be an

eternal possession of our teachers and then it can

pass into the life and experience of our pupils.

First is self-education and next comes the edu-

tion of others.* It can ‘create ardent and

virile personalities* ‘if it is holy and if it is in

holy hands.* Would that our country pos-

sessed such educationists in number.

IF GOD IS LOVE WHY MISERIES . . .?

God is love, loving, and beloved because

the living creation cannot transcend the triune

expressions. However far, outer or inner, one

may go one cannot go out of the fundamental

that expresses itself as the three, for it is tVie

core of our being, our Atman.

Is Atman body? Does body love, is it

loved? It is, as long as it is associated with

consciousness, when association ceases it is

neither loving nor is loved. So body is not

Atman. Miseries that come from false know-

ledge are our creation and would cease to be

when true knowledge dawns. It is good that

miseries visit us, for otherwise we would have

remained satisfied with false knowledge and its

numerous brood.

God is personal and impersonal. As the

impersonal all. He is everywhere. As personal

also He is infinite ‘by intention*. God being

love and bliss, miseries cannot touch Him and

therefore anything, for He is in everything. So

miseries are not really what they appear to be.

It is our limited view, our identification and

association with limited things, our refusal to

see the unlimited in and around them that

brings about miseries. Else no one or nothing

is ever lost or separated, no love goes unre-

quited. Union is true, for it is in and of the

Infinite. Separation is false, for it is between

limiteds which, as such, were never united.

All miseries are due to our limited visions,

to seeing things and persons as disparate. If

we do so reasonably there is no case for misery.

For if things are really separate; if they were

not in the past, now are, and will not be later

then, that being their nature, why should any-

body set his heart on them? But the fun is,

we would have separate entities, changing and

changeful, yet we would have them perma-

n^tly in the same form with the same attitude

towards and relation with us. This is a demand

which neither a finite entity nor the Infinite

can satisfy. With the former it is impossible;

with the latter it will deft^at the very purpose

of finite appearance, through the sweets and

bitters of which the lost know ledge and identity

is regained. Mere sweets, being sweet, satisfy

the persons who remain where they arc. They

deaden the urge to improve. Bitters depress

and each depression causes loss of urge and

energy leading to death and dissolution.

Moreover sweets of life set before us the ideal
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to crave for, and we endeavour for the more

and approach through experience the goal that

is infinite joy, Infinity that is Joy. So the

duality of the sweets and bitters of life is a

necessity for the sport, Ula, for process and

progress.

Otherwise the Infinite is already there; all

attempts at improvement are foolish. There

is no pain or misery or imperfection to remove.

The question formulated at the beginning does

not arise. The question, in the language of

Sankara has its root in an amusing mixture of

truth and falsehood. Miseries are rooted in the

disparateness of things. When they are, God
is not. And when God, the thread running

through the beads of this world-rosary, is, i.e.

we are minded of Him, miseries are^^not, for the

disparateness has ceased in the knowledge of

God. God and miseries are juxtaposed exactly

in the same way as ‘square' and ‘circle* are

done in ‘square-circle*. This is one of the

many funny things and ideas we, the children

of Bliss infinite, have chosen to play with for

a while. And in play and amusement we
sometimes break our heads, as the holy holt

sometimes turns into ugliness and ghastliness.

REVIEWS AND NOTICES

THE PHILOSOPHY OF TRUTH OR TAT-
VAGNANA. By V. Subrahmanu Iver. B.A. Mrs,

Ruhmani Kuppanna, **Sudharma*\ Rajagopalachari

Road, E:>(tension, Salem. Pp. Price

Ks. 9l-

The volume under review comprises a series of

papers from the pen of the late V. Subrahmania

Iyer who was a reputed Advaita Vedfintin. The

main thread running through the essays, some of

which are polemical in nature, is the supremacy of

scientific reason, and the dubious nature of intuition.

Deeply learned in Indian philosophy, the author

early came under the seductive influence of Western

Science, particularly of the method of Science. And
his penetrating mind immediately caught and

formulated the criterion of truth conforming to

scientific standards. In essay after e.ssay the author

lays the lash mercilessly on many a philosophical

position taken up by our thinkers. This vigorous

attack is necessary and has a salutary effect t)n

loose thinking. The reviewer may not agree with

many of the statements made by the author, but he

has nothing but praise for the sincerity and earnest-

ness of purpose which inspired Subrahmania Iyer to

attack intuition as a guide for seekers after truth.

The author*s position is stated explicitly in

Chapters XI to XV, Even the titles of some of

these chapters are challenging. Witness for

instance, *Has India at present any Philosophy as

such of her own?' (XII), 'Philosophy as such in

India' (A misapprehension) (XIII). The author's

own words will speak for themselves: ‘
. . . Whether

India has anything of it in the modern sense, that

is, of philosophy as understood, at the present

time, by the thoughtful men in the West—is

seriously doubted' (p. ].|2). Tt is not India's reli>

gion, or theology, her scholasticism or mysticism,

it is not her fine arts or her sciences despite their

special features that could be a sjxjcial contribution

to the culture of the world. ... It is India's

meaning of Truth, and her method of approach

through the three states still unknown to the rest

of the world, that could be thought worthy of the

world's consideration.' The Three Slates .so highly

eulogized l)y our author, and held to be almost the

heart and soul of pure philosophy are the aims t ha-

iraya of waking, dream, and dreamless sleep states.

To the exix>siiion of these a separate chapter (XXT)

is devoted, and deveh^ping out of these discussions

are the teachings of Sankara which fittingly

conclude the volume.

We see in the volume the outpourings of the

heart of cme whose burning desire to propagate the

claims of Reason sometimes makes him over-

critical, Needless to say that a student of Philo-

sophy in general, and of Indian Philosophy in

particular, taking the trouble to read this collection

of essays, will not have sjjent his time and energy

in vain.

P. S. Naidu,

THE ASTROLOGICAL MAGAZINE. Annual
Number 1056. Raman Publications, Sri Rajeswari,

Bangalore-^. Prioe Rs, 3 1 12.

The Annual Number of the Astrological Magazine

for 1956 opens with world predictions for 1956 from

the i^en of the editor Mr. B. V. Raman. Following
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the Hindu system of Predictive astrology, the

editor surveys the world trends as indicated by the

planetary positions at the beginning of the ensuing

lunar year. In past years, such predictions liave

generally coihe true; and even on an inductive

basis, we can hope the same hereafter too. Astro-

logically speaking, he warns the country not to

proceed with the S.R.C. report; and recent happen-

ings only conform the wisdom of his predictions.

Dr. Nagaraja Sarma and Mr. O. Vaidyanatha Ayyar
have something interesting to say on Nadi Astrology,

a branch which needs a close investigation lxH.ause

of its great value. There are interesting pajiers on

tertiary directions by Troinski, Hindu Astronomical

instruments by Mr. Vaidya, Vishanadi by Ciopala-

krishnamacharya, and mental aberrations by
Dr. P. S. Sastri. The article by Mr. K. V.

Venkataramanan is a very stimulating one on
Jaimini astrology. On very flimsy grounds

Dr. C. K. Raja denies the knowledge of astrology

and astnmomy to Kalidasa. The Annual Number
has popular features also about transit influences,

weather, crops, and matkets. The price is a little

high for the average reader. The Magazine is well

done and it needs and deserves all encimragement.

In an age of scepticism, this .seems to be the only

magazine of its kind in India fighting successfully

to vindicate the value of astrology in human life.

Dr. P. S. Sastri.

THE DAWN OF THE POST-MODERN ERA.
By E. J. Trueblood. Published by Philosophical

Library, 75 East ^oih Street. New York t 6, N.Y.,
U.S.A. Pp. Igo Price $

I’hc present volume is intended to be a concise

and popular introduction to the problems which
mankind has to face in the present atomic age.

Keeping in view the various stresses of what the

author calls post-modern era, he describes in broad

outlines the expanding dimensions of human life

in the post-war \vorld. The book is of profound
interest and value.

The author begins with the thesis that man has

HO far met expanding time, (expanding space and
expanding energy with decreased personalism,

decreased morality, and decreased religion. That,

according to him, accounts for tlu' wide-spread

and cumulative decline in human standards. Life

has accordingly Ixicome divorced from morality,

and is dominated by a secular super-complex, pri-

marily Darwinian-Freudian-Marxian in nature.

The author then rightly suggests that unless we
grow up to the post-modern dimensions and sub-

dimensions of life, individual, social, cultural, and
cosmic, we shall fail to solve the paramount issues

of human life.

Xf post-modern man has to survive, the author
holds, we must do certain things and do them as

thoroughly as we can. We must recognize the

universal values of religion, philosophy, and
science. We must lift the fine arts to higher levels,

and reject pseudo-scientific claims as well as mate-

rialistic modern philosophies. We must apply the

teachings of Christ to the larger areas of human
relationships and acquire also a sympathetic under-

standing of other creeds. We must develop the

entire personality of man so that undesirable

tendencies may be checked. Negative approaches

to socio- cultural trends should be avoided and the

social, mental, and spiritual idolatries of modern
man should be rejected. We must assign reason to

its proper place in the hierarchy of values and res-

tore moral and spiritual values to their due dignity.

Machine should be used to serve rather than master

human beings, so that better balances between

moral and spiritual forces and mechanical-material

forces might be established.

The author thinks that an integrated person-

alism can be the most inclusive and consequently

the most satisfying of the philosophies that will

hold the attention of post-modern man. And, the

older disciplines and newer specialities can equally

make useful contributions to a full-orbed person-

alism. Religion can aflord evangelical zeal, philo-

sophy classical understanding, science intellectual

exploration, humanism sociological and mystical

notes, psychology- personal maturation, and educa-

tion liberating perspectives and efiective techniques.

But, the Western World needs not ine'iely scientific

techniques, but also spiritual light from the teach-

ings ot Christ, for the chasm between the preaching

and the practice of religion has considerably

deejjened among Christian peoples.

While the author’s plea for the revindication

of tlie Christian principles of morality is a product

of much thought, his views on the present day
international crisis are perhaps provocative. His

condemnation of Russia as the real aggressor of

humanity today is not fair, for neutral observers

will find little more than differences of degree

between Western imperialists and Soviet imperialists.

The reader, even if he may not accept all that

is propounded in the book, must recognize that it

is a work of concentrated erudition. It is a pleasure

to commend such a stimulating review of the entire

field of human problems of the atomic age.

Dr. Nandalal Ch.atterji

DICTIONARY OF MYSTICISM. Edited by
Frank Gaynor. Published by Philosophical

Library, 15 East 40th Street, New York 16, N.Y..

U,S,A. Pp. 216. Price $ 3 00.

The Dictionary of Mysticism, as the name im-

plies, is a collection of brief and concise definition

of rare terms used in mysticism and occultism of

the East and the West, viz. those occurring m
esoteric philosophy, occultism, psychical research,

spiritualism, alchemy, and astrology of the West;
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and those of Buddhism, Brahmanism, Sufism.

Lamnism, Zoroastrianism, Theosophy, Kabbalism,

Magic, and Demonology of the East. The volume

Mrill therefore be particularly useful fijr those in-

terested in mystical and occult study, and offers

definitions of over 2,000 little known terms

—

hundreds of which appear in this book, for the

first time in an English language dictionary.

The definitions of some of the Indian and spe-

cifically of Hindu mystical terminology are not in

conformity with the literary or philosophical sense

originally intended by the terms. Though these

definitions are not wrong, they may be misleading

lo non-Indian readers not acquainted with goocl

Sanskrit, To quote only two examples: Aimas-

warupa (p. 20) is defined as Hhe Sanskrit term

used by Hindu mystic philosophers for the universe

(Literally: manifestation of the Spirit)'. Atmos -

warupa, in the strict philosophical sense, is, how-

ever, defined as ‘the real nature or esifeence of the

Self or the Supreme Reality.' Parabrahma (p. 135)

is defined as follows: ‘Sanskrit for beyond Brahma.

ITie impersonal, absolute, supreme Principle’. The
second part of the definition of this term is

warranted by its philosophical sense, while the first

part of it confounds the meanings of the word

‘para'. 'Para' is used here in the sense of

‘supreme' and not 'surpassing, beyond, or trans-

cending*. These few errors apart, the volume will

piovc a useful reference hook lor those interested

in the study of mysticism and occultism.

NEWS AND REPORTS

SILVER JUBILEE OF SRI RAMAKRISHNA
AllSSlON VIDYALAYA, COIMBATORE DT.
The Vidyalaya celebrated its Silver Jubilee on

17 November, 1955 when a public meeting was held.

In course of his welcome speech Sri T. S. Avinashi-

lingam Chettiar, M.P., Founder-Director of the

Vidyalaya, traced the history of the institution:

how starting ‘in 1930 with one boy in a bungalow

belonging to Sri K. Subramania Chettiar. it became
a full-fledged High School in 1937. I9i9* the

first summer camp in Basic Education was held in

the Vidyalaya and ever since it has been the lead-

ing institution in Basic Education in South India.

The Basic School was started in 1940, and the

Gandhi Basic Training School in 1942. A few
years later the Rural Dispensary began to function.

1950 saw the opening of the Teachers' College and
195T the School of Engineering. Now it has within

it a Residential High School, a Teachers’ College,

and a Ba.sic Training School providing lor post-

graduate and under-graduate training for teachers
'

‘The Vidyalaya also retrains the staff of train-

ing schools and colleges of Government and aided

agencies as well as the administrative staff of Gov-

ernment in Basic Education. In addition to the

Teachers' Training Section, there are also a School

of Engineering, a Senior Basic School, a Rural Dis-

pensary and a Rural Service Centre, all of which
have been involving an annual expenditure of nearly

three lakhs of rupees. The Vidyalaya is situated

in a plot of over one hundred acres.. There aie

four separate hostels, catering to the students in

the various sections. A beautiful temple and
prayer hall was built and consecrated in December
19.52 to serve the spiritual needs of its members.
It is proposed to build a central library worth

about a lakh of rupees in 1955, the foundation foi

which has been laid on the Vijaya Dasami Day.

It has been resolved to start a College of Physical

Education in the next academic year and that will

be named after the great mystical hero—^Hanuman.'

Criticizing our educational institutions under

the British administration, Sri Avinashilingam

showed how they had been cut off from our society

and had bc'come islands. 'Now it is necessary that

we set up new standards of work. Consistent with

utmost efficiency, our languages must come into

their own. The efficiency of an institution should

be mea.surcd not only by the standard of knowledge

attained by the pupils, but also by the knowledge

spread in the surrounding areas by the institution.

This will mean a new concept, namely, organiza-

tion of extension work as an integral part of higher

education. It is with this end in view that the

Vidyalaya has been undertaking extension work of

various kinds in the surrounding villages. Stunmer

crimps, study circles, seminars, literary workshops,

cleaning of cheris, night schools, library service,

children's comers, presentation of miniature libra-

ries to surrounding elementary schools, rural sportSi

etc. have been organized. It is also our objective

to take up extension work for the improvement of

the high schools in the surrounding areas with the

help of the Government of India and the Ford

Foundation. . . .

‘Most of our national leaders have visited the

Vidyalaya at various times. Mahatmaji stayed in

the Vidyalaya for a night during his historic 1934
tour, ^rdar Vallabhbhai Patel, Bhulabhai Desai,

Thakkar Bapa, Rajaji, Vinobaji and many others

have como here at various times. Our President,

Dr. Rajendra Prasad, also is not a stranger to this
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institution, having visited it once when he was the

Congress President and toured this part of the

country, and again last year when he came to see

Bhavanisagar.

*In addition the people in general, rich as well

as poor have given abundantly in their affection,

sympathy and help. Institutions are not built in

brick and mortar, but in the affections of men on

lives of devotion and hard work. We are grateful

for this rich gift of love and affection which the

people have given so freely to us; we must also

express our gratitude to the body of workers in

the Vidyalaya who have put in a life time of service

but for which the institution could not have grown

and had its being. . . .

‘In the course of these many years in the life

of the Vidyalaya’, Sri Avinashilingam continued,

'there have been times when it was very dark and

depressing. At those times, we have received

guidance from an unseen light, and a Hand has

stretched out from the dark and given us a helping

push. It is this divine ix)wer that has helped this

institution and sustained its workers. The Lord

in His mercy makes the humblest the instruments of

His work. Let us be happy that we, in spite of

all our weaknesses, have the fortune to be His

instruments. We request the co-operation of all

our lri<*nds, old boys and well-wishers and invite

them to partake in the joy of this great endeavour.

We can only offer them in return that joy and

exhilaration which come to those who are engaged

in difficult and unselfivsh work in the service of our

people.'

The REPORT of the Vidyalaya Silver Jubilee

Committee presenfed by its Chairman, Sri C. Subra-

maniam, stated

:

'The Vidyalaya has stood for the Gandhian

ideology in education, namely education through

work and .also for the revival of all tliat is best in

our ancient Tamil heritage. The Vidyalaya took

shape during the crest of our freedom struggle; so

it was considered that the Celebration should bring

out these aspects which will contribute to nation

-

building. With this idea in view, a programme
was evolved which amongst other things, includ^^d

the putting up of a Silver Jubilee Memorial Build-

ing, strengthening of the Vidyalaya library in

Education and Religion presenting miniature

libraries costing Rs. 250/- each, to about loo ele-

mentary schools in the surrounding villages, publi-

cation of a research work in Thirukkural and pre-

paration of guide books to teachers of basic schools.

‘Wc are glad to be able to say that almost all

the items contemplated have been realized. The
Silver Jubilee Building, which has been built at a

cost of nearly Rs. 70,000/-, was opened on this

occasion. A Central library also is being built at

a cost of nearly a lakh of rupees. We are glad to

announce that we have been able to present at k

cost of nearly Rs. 25,000/- books as mentioned

above to hundred elementary schools so that these

may form the neucleus for their libraries. When
we went round to the various schools to make
selections for the presentation of these books, we
found to our surprise that mo.st of the schools had

no books at all and even when given, they had no

facilities to keep them properly. It was, therefore,

resolved to present a bureau along with each

library, and also a register with a copy of library

rules governing the issue of books. The books

chosen for the miniature library contain books for

children, books for adults, books on Religion like

the works of Sri Ramakrishna and Swami Viveka-

nanda, Gandhiji's works and guide books for

teachers. We do hope that those books will be

largely used by the students, teachers, and the

people of the villages concerned.

The research jniblication on Thirukkural is

nearing completion. Guide book for basic school

teachers of the IV Grade has been published and

some for other grades are under preparation.

‘As part of the Silver Jubilee Celebrations, on

the i|th February, 1955, a Seminar on the Five

Year Plan for the Southern Region was conducted.

In India for the first time in the history, a nation

of 360 million people is seeking to build up a new
life for themselves by democratic methods, by a

Five Year Plan. The idea of the Seminar was to

understand the Plan with reference to the live

South Indian States with a view to get the best

out of it. Representatives of the five States of

South India, namely, Madras, Mysore, Andhra,

Hyderabad and Travancore-C(>chin—both officials

and non-officials participated in it. By language,

culture, and way of life, these States are closely

related. This region, while it forms 17 per cent

of the land, contains about 26% of the population

of the country. It was considered that a Seminar

of the representatives would be useful in under-

standing not only the Plan but also in’ sharing expe-

rience in respect of common problems. The sub-

jects discussed in the Seminar were Community
Projects and National Extension SfTvice, Land
Reforms, Irrigation and Power Projects in the

First Plan as well as the Second Five Year Plan,

We must express our gratitude to the Planning

Commission and to the representatives of the vari-

ous Governments and the officials and non-officials

who had come to the Seminar and contributed to-

wards the great success of the Seminar. A detailed

Report of the Proceedings of the Seminar has since

been published. .

'While we can take reasonable pride in the

work of the Vidyalaya in the past, we believe

greater work is awaiting it in the future. In order



PRABUDDHA BHARATA June

*
|;(^*cc3^sc>li<lale the ^^ork bo fai done and to consider

how best it can &(i\e the nation in the future^

h: h^is been resohtd to apixunt a committee of

competent persons which will go into the present

set-up of the Vidyilaya in it vauous sections su< h

as the Teachers Training College Basic Training

irYhool, School of Engineering, Extension Depart-

ment, Its personnel, lesources, and future possibi

hilts and advise on its futini ccniist of dt\ck>p-

iiK nt in the best of iht country

President Rajendra Pi isad who was pitvcnhd
illness lioni presuhng o\ i thr function sent

his affection \te nussigc which w is icad in the'

meeting We publish it in pails below

Tn the last lip of this toui of mine of South

India, I could not possibly ba\e been asked to pti-

forni a more picas mt duly thin to iniuguiil# the

Silver Jubilee Celebrations of the Rimikrishni

Vidyalaya .it Penanaickenp.ila) am As an institu-

tion associated with the n'liiit oi i gu it spiritual

leader, this Vidyalaya is sacrejs'inct in its If but

the fact that it was founded by no less a peison

than Mahatma C»anclhi has further enhanced its

sanctity for us

‘The way this Vidjala^a has come ins£)it( of

numerous handicaps and difliculties is oound to

•nspire many a public woikcr with faith m his

iTU'!si<-»n and confidence m hiTii'=-elf When such in

institution after having (neieome all obditVi
which might bo cillrd the pmgs of birth incl enily

development, conus of age and dccidos to cclebiate

Its Silver Jubilee it cannot be looked upon is an
event of more loc il import ince It is my
conviction that by cirijmg the torch of knowledge

to the far flung lui il arc i it bis lenclered a

valuable service to our brithicn living m the

countryside

‘Perhaps the most silent and also the most com-
mendable feature of this institution is the wide range

of its opfiations This .ind (he itmospheio

of human sympaUiy ind ft ilow fe c ling seive te>

dishnguish it from an ( rdinary e due itional msti^u

tion After all, an institution is not built in brick

and mortar, but in the atfcctions of the people,

which in turn, depends on tbcir service and the

general attitude towards them 1 am very glad

this Vidyalaya has Iieen able to live up to this

maxim and inspire the esteem and love of those

whom its seeks to serve

‘The last eight years have seen many changes

m our country With the transfer of power m our

hands, we are now free to draw our own plans and
chalk out means to execute them While this

welcome change has freed us of foreign domination,

vesting in us the power to do whatever we think

best for us, it has placed a heavy burden on all of

us For the outcome or result of our action**, we

can no longer put the blame on others We have

to face it squarely ouiselves It is for us to **hapo#

our polic les and formulate our plans, keeping in

view Ihe changed circumstances and the require-

ments of our people We often hear» the present

system of education being criticised I agree this

criticism IS not altogether without basis While

many things in the national sphere have changed

almost pist recognition, no bisic change has so far

tike 11 place in the education il system, intioducid

by the British i couple of hundred years ago

Meanwhile, T ficl happy to siy the Ramakrishna

Mi's'^ion Vidyalayi is not resting on its oais U
his tried to adapt itself to the gieat change in

it^ own w ly It has coiniteil the wrong emphasis

on a foK ign laiigu igt wliith has hitheito nm.nnrd

the medium of instructie n m schools, and Ins gn n

tint iflnce to iaiiul Your Vidydaya has rightly

tiken up the case of basic education, a system

which in my opinion answcis our needs in a tar

better way than the old one Whatcvfi one iniglit

flunk about the aiiphcations of this system to the

whole spheic of education in the countiy, no one

cm deny that doing inslead of mere learning of

th( printed word is a better way of developing

menial faculties and human jiersonabty I am glad

lliat steering dear of centroversy, you ln\( given a

piactiCT.1 sli ij)e tc) the k fty id( is on education of

voui founder Mihitmi (tandhi

‘Sime I ebrinry, T953 when 1 visited thu

Vidyalaya, you hive made cornmriuhble progifM

in all directions whu li should insuK ihc success

of youi future pi ins of (xpinsion On of these

pi ms IS th( starting ol a Colkgo of Phvsical Tdii

( it ion It is irapossihk to exiggiiab llu imjioit

mce of such a vontuif bicaus^ wc hi\e not too

many of ‘-ucli mstiliitions and they an meckd
bwlly in the interest of the physual will being ol

our youth ^eeing the fund of goodwill tint you

hue bin ibk to build for yourstlf I am ^ure

>ou will he soon abh to give a practu il shape to

your resolve

T must congratulate the managing b( dy of the

Vidyalaya on the novel yet most impressive way
of celebrating its Silver Jubilee by doniting books

to one hundred rural libraries This decision is

entirely in keeping with the aim and object of your

institution and the spirit in which you are running
It GcK>d readable literature is one of the foremost

requirements of the village folk Unless wc can

ensure the flow of books to the newly started village

libraries, there is a danger of the literate rural

population lapsing into illiteracy

‘On this occasion of the Silver Jubilee of your
Vxdyala>a, I offer my heartfelt feheitations to the

managmg body, the *'taff and students of this msti-

lution
'
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Arise! Awake! And stop not till the Goal is reached/’

AMBROSIA

Dots Mother stand in need ot our telling

Jlcr what \^o want? She knows everything.

Mother—that Mother of mine at Dakshineswai

!

Her grace is beyond compare. Dots Slie

exjx'ct anything of us? Hers is pure grace,

free from all expectation. You ask me why She

gives refuge to all? Why, to enable them to

pray a little morning and evening and to live

an unsullied life, so that they be saved from the

sorrows of the world. Do you see this boy?

He cannot articulate words. Nobody knows

wiicic he came from. To him also She has

bestowed Her grace!

Don’t be ungrateful. Small fry as you are,

having no faith, no devotion, you mechani-

cally utter ‘Mother, Mother’. Mother save me
from such devotion. O no, I haven’t got such

devotion for Mother.

You are staying with me long and sec me
writing letters to many. It is natural for you

to ask why I do not write to Mother. Do you

know why? Mother knows my past, present,

and future—all Am I to write to Her simply

fur a sIkjw’ of dtvoJon? What’s the necessity

of waiting lo Ilei who knows all? One vvrites

to another to convey something unknown.

Having known Her through Her grace, if I

behave otherwise I shall have to suffer.

Just look at Mother’s kindness. If one

says, ‘Mamma, I want to be a lawyer or a

doctor,’ Mother says, 'Very good, my boy,

be that.’ She even gives Her coment to

marriage. Mother knows the boy wants to

marry inwardly. What would Her prohibitions

do?

I do not talk of Motiicr publicly. 1 talk of

tlie blaster and Sw^amiji. Tliis is because

people w^ould not understand Her, rather mis-

understand Hci.

She w^as then staying at the gai den house of

Nilambar Mukherji at Belur. One day Yogin

being absent, Mother wanted to send me on a

chore. I told Her plainly, 'No, I wall not. I

don't like all those troubles of ladies. I would

rather call Yogin.’ She at once said, ‘Well,

my boy, you needn’t go.’ Hundred and one
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offences like that I committed; but never did

Mother take oflcncc ! Talk of Her patience ?

It is incomparable. All sorts of irritatiems were

caused by people but She remained the picture

of patience!

If I don't go to Mother, do you mean to

say, Mother will cease to love me? Do you
ask how I look on Her? Why, She is

Laksirn, She is Siul.

MEDITATION, FAIJH, LOVE AND DI VOTION

When you worship, what is needed is the

hxation of the mind on the Deity. What do
we mean by worship? To give God’s things to

Him. He commits theft who takes food without

offering it to Him. There’s the presence of (iod

when worship is attended by faith and devo-

tion. Or else He takes to His heels. If you
want to drive off malice and jcaknisy from your
heart take to worship, meditation, and japa.

^ ^ Sfi

Do you know why sadhus want health?

So that they may engage tlieriT.elves in medi-

tation, prayer, and japa. To meditate and
count beads are not c-asy jobs. Th('y are lot)

stiff works. You cannot obey an order, and
you to meditate and pray I When one is really

able to meditate and pray one’s defects are

revealed and one acquires the capacity to feel for

others. Those w'ho w-aiit to pray and meditate

must have a light meal at night. For night is

the most favourable time for prayer and medi-
tation, as silence prevails all around. If you
take your fill, all your energy will be spent

in digesting the food. How can you meditate?
You won’t be able to focus your mind.

Blessed is he who loves God. Do you know
the nature of human love? Today man loves,

tomorrow he hates. Human love is selfish.

Diviiie love alone is free from the touch of

selfishness. If you do good to a man ninety-

nine times and ofA nd him but once you incur

his displeasure. And if you pray to Him
sincerely only once He is by your side. He
gives you shelter.

July

Do you know what worship is like? What
can I give Him? Are not all things His?'

Master used to say, ‘A rich nobleman is sitting

quietly in an easy chair in his garden. The

chief gardener and other w^orkers are all busy

with tlieir work when the porter comes and

presents his master with a ripe papaya and

says, “Sir, I plucked this perfectly ripe one

from the yonder tree and have kept it for you.

It is very sweet. Please accept it.’’ Now the

nobleman knows the trees, the fruits, the

flowers—everything of the garden belongs to

him. Bui the devotion that accompanied the

gift was the porter’s own. Will not the master

be pleastxl witli the porter? Will he not value

his devotion? Worship is like tliis.'

Master (Sri Rainakrislma) has slackened the

rigour of worship. He said, ‘It will not be an

offence if one takes a little food and then sits

down to wf>rsUip. Else if you feel hungry and

your mind is there on hunger how will you con-

centrate your mind on woi.ship? P>ul if you

just take a little >our mind will settle down to

worship.’

Devotion without and duplicity within

—

that is too dangcious. The Lord is far, far away
from such a man. 7'he minds of such people

arc full of selfish motives. So they make no

spiritual progress. For tliis reason Master

would say, "Be sinceie first and then pray to

God, if you want progress.’ What good is it

to make a show of devotion? From such

cheating tlie Lord is miles off. And you can't

clieat people long. Sooner or later the real

nature comes out. So whatever you want to

do do with faith and devotion. Such a one is

a real devotee,

He 9(1

(With a smile) Now you feci tired to serve

me. Later you will shed tears for a word of

mine. When I will be off you will offer flowers

to my photo. Of what avail will that be?

Whoever will serve me now, when I am alive,

will be blessed.



SHOULD INDIA KEEP THE MILITARY?

By the Editor

Should India kcrp tho military? It nobody, noilhcr ontsidfTs nor the party
seems the question is absurd, for she has kept Moreover it h eentrary to history and
it and there is no pioposal of doing away with military science that mere defence can ever
it. Yet the question should be raised and the ^vin a war. Indian hi:/K>ry is littered with
ma,tter finally decided, for the principL* that facts to the contrary. Defensive weapons,
guides the nation and moulds its internal and even if there be a few, are no match for the
external affaiis does not lit in well with main- otfensivc ones. To think that the nation^s
taining any military at all. military budget could bo contained within

Our pn*sent governnu'nt is committed to limits by lookin:; to the defence only is foolish,

peace rand they an* against the pf)licy of main- fr)r the supply (/f mf)dorn arms to Pakistan is

taining peactg or balking about it, through giving an luadachc to our peace-loving
strength.

^

According to them tliis show of leaders. And if w'e to arm our soldiers

strength is at the root of biking the nations ^vith all kinds of up-to-date weapons and if to

to the blink ()f war and oi f iigaging them in d(‘fence line intact we have some-
a rare of inventing teirible weapons and time.^ to inarch foiwar l and -trafe the military
spending on them huge sums of money, a concentration^ of the enemy, why keep our
fraction of which could have brouglit toad and militarv nippkd bv an ideology that is funda-
shelter to niillirms of liuman beings, starving mc-ntaliy opprxd^ to the science? Either
and dying of cold and hnngiT. Our govern- niake it fully armed and efficient and keep it

nicnt have declared that India shall have no ready for all evTitneJities (^r remove it alto-

evil eye on any conntiy, she r(H|uires no Lind gcihir from tlie country and train your
outside her borders. So logic should compel civilians to rcsid non-violently or lick the feet

her to eschew the military altogether. For, the invaders, to which they have got a
the nation that does not like show of arms in perfc'cl training for one thousand years. This
the irilcrnatiraial sphcies should not lake half-way house is no good. People do not
lecourse to that policy in the internal matters know what to do, to brave or to lick. To be
as well.

^

Even the police slunild bo trained consistent our govemmcTit ought nr)t to keep
in non-violent methods, should get their own nhlitaiy for any purpose, whatever be the

heads brokcTi rather than bre^ak the; heads of result.
rioters, should fall at the feet of bandits and This declaration of the peacc-pnliey has
ontnat them to give up their evil w^ays of life brought us ercxlit and prestige in the intcr-
ralher than engage themselves in hunting them national sphere. How many big folks of
out with guns. If the police do not and can- nations of both the blocs are visiting and
not do it at present it is because they are wooing India and wbal praises of India and
not trained, they have not approached perfee- Indians leadership are daily pouring into our
tion. But to introduce the non-violent ears! True, but Iho olhcT picture also need
methods should be the aim of government; not be ignored: how nicely SrcADO and Medo
and that being so, there should come a time, arc encircling us, how tlic Kashmir problem
earlier than later, when there will be no need js kept simnu'ring, Goa is receding, Ceylon,
of military, including the police. Thailand, Laos, and Viet Nam being antago-

To keep the military for the defence of the nized, the Western Bloc is embittered, the
country is a specious argument that convinces Eastern is trying to snatch us to its side, and
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Burma and Indonesia, the only two friendly

nations, knowing full well that India will not

go to their aid in times of need and peril, have

limited their indifferent friendship to the

cultural and economic spheres only. In other

words India has no real friend anywhere in

the vast world. If in such circumstances she

is to live clinging to her peace-policy, she

must learn by practice the ways of non-

violence thoroughly and be prepared to die

rather than be dishonoured. Has she done it,

is she doing it? Has she the conviction and
the necessary strength to stick to her prin-

ciple in face of dire consequences? To every

know^ing Indian the answers to all these ques-

tions are emphatic negatives.

II

What is the remedy then? Should India

renounce her peace-policy and neutrality?

That will mean joining either bloc. If she

joins the Western Bloc, she would be reduced

to the status of Pakistan, Formosa, South

Korea, the Philippines, Japan, West Germany;

if she comes over to the side of her neighbours

she becomes one of the satellites. Neither of

this she likes and would try her best to evade

as long as she is not forced to renounce her

present policy by circumstances created by
both the Blocs, which, of course, are gradually

taking undesirable shape. And yet India's

position in the international sphere is such

that no one can compel her to join any of the

groups. Still the impossible is happening.

The danger is fast approaching, is almost at

her gates.

What is wrong with India is not her neu-

ti'ality, neither her policy of peace but her

Weakness, not so much economic as military.

To seek for world peace, to try to reconcile

hostile groups to one another is not objection-

able. But to be unable to safeguard her own
territories, to be impotent witness to the

machinations of other powers in territories

within her boundaries and in what morally
belongs to her are certainly unpardonable
defects which India should rectify as early as

possible. No government has the right to sell

Jtiiy

away their country for the sake of a policy or

a part thereof to which the particular political

party and not the country is committed. If

India's peace-policy had meant allowing

Hyderabad to continue her intrigues against

India in conjunction with hostile neighbours

then that policy should have been considered

worthless. If that policy today allows Goa
to perpetrate cruelty on India’s nationals and

carry on her overtures with India's enemies,

it is equally evident that it is hopelessly in-

adequate and untenable. Because you are

committed to peace therefore I will bring

enemies to your land, make bases for my
military purposes under your very nose

endangering your country and test the sincerity

of your peace-policy—is a strange logic which

docs not enter Eastern brains. Buraimi can

be attacked and attached to friends; but Goa
is a Portuguese province, which is sacred as

the crucifix! These are atrocities which a

country is made to bear only because it is

militarily weak. A country’s peace-policy

has nothing to do with these internal matters.

Just think, a declaration from China slopped

celebration in Macao! To look for justice in

the unjust world, to rely on friends who prove

their contrary motives is not wisdom but

weakness under its cloak, and inability to

grasp the international situation.

In modem world weakness is manifest in

two spheres, economic and military, politics

havng lost its independence to economics.

And the two are not only interconnected but

interdependent. To gain and maintain the

standard of American prosperity, which has,

fortunately or unfortunately, become the ideal

of other nations of the world, countries must
vie with one another to exploit as many others

as they can. This cannot be done without

military power. And as military power

depends on the invention and possession in

sufficient number and quantity of new deadly

weapons, which are amazingly costly it must

have the support of sound and lavish economy.

Exploitation does not necessarily mean loot-

ing of another country's raw materials and
properties and starving its population. To
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bend the will forcibly of another nation to

one's advantage, political or economic, is

equally prejudicial to the former's well-being

and hence *must be regarded as exploitation.

And all the great nations of the world without

a single exception arc guilty of this. The big

nations have created the present world situa-

tion to entrap the enemy, but nature's

mechanism has interlocked them all inextric-

ably. Thus a whirlpool has been created, to

which are drawn inexorably all the other

nations. India foolishly thought—and the

folly is quite enormous—she could continue

to be militarily weak and yet get lielp from

‘friendly' nations to improve her economy
without coming near the whirlpool. The

Western Bloc has taken this attitude as a sort

of exploitation of the world situation, though

that is their own creation, and are wroth with

India. The Easdorn Bloc saw the opportunity

thus presented and is doing what every man
would do under similar circumstances. But
these are their look-out. What should India

do? Can she remain militarily weak and

improve her standard of living, as she thinks

she can?

IIow is it that while all other nations have

failed she still thinks she can do it? Her

argument is, she docs not w^ant to exploit any

nation, taking exploitation in its widest

implication. She would build her economy

on the strength of licr soil and on the muscles

of her children. She would perhaps have

been successful had that been liiorally true,

i.c. had she really depended on nothing else

but her soil and children's brawn. But in

that case her children would have to be satis-

fied with the life her Mahatma lived, which,

of course her too greedy children arc not pre-

pared to do. America has turned the heads

of her once ascetic children who now want

American luxuries, at least of the upper

middle classes. Brawns and the surface soil

will not give them that. Hence the high-

strung attempts at industrialization of the

country. This, however, requires machinery,

technicians, and foreign exchange. The last

cannot be had without exports exceeding im-

ports or loans; the former is impossible for

many years to come and without exploitation

of some kind, and the latter is absurd without

strings attached to them, which also India

does not like. It is, to put it bluntly, the

game of a spoiled child and she is getting

spanked all right. With her massaging hands

on the buttocks she looks around for kindly

eyes but meets shrewd eyes with whips in

some hands and noose in others. It looks

she is to change the wheel of dharma in her

flag for something else.

Our ancient law-givers, the rsis understood

this very well. Kautilya is not the first to

codify rujadharma, politics; he is a compiler.

There is hardly any epic or Purdna where

there is not long extensive treatment of poli-

tics. Their instructions are not out-of-date, for

we see their application daily by Western

politicians, our present gurus. If there is one

common point in all these political instruc-

tions it is this that all the rsis, kings, and poli-

ticians exhort governments to be militarily

strong. Without military strength, they hold,

dharma cannot be upheld; for dharma's sake it

is necessary. Have strength by all means,

but use it for upholding dharma and not for

aggrandizement or exploitation, both of which

the political treatises dub as adharma and

include among prohibitions.

Ill

In the political field nobody can claim

friendship without coming in aid of friends

—

friendship is meant for help in times of ncx'd.

If India's policy is such that she will not move
to help her friends she cannot expect friend-

ship. And a nation without friends is a con-

tradiction in terms. Help is not interference.

It is not against ‘the great pancha-shila'. If

Burma or Nepal comes under the grip of an

aggressor or is threatened by him and India,

despite her profession of friendship, keeps

within her bounds and renders no effective

help, which ultimately is military, why should

the former care for India, and not reciprocate

indifference with indifference? And if India

remains weak and would not be modern in
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bor weapons and tactics what kind of help can

she give to others? Nor is mililary expeiidi-

liire to be deplored. Plants for machine tools

and weapons e<}ual]y give employment to

people. Such plants arc far more important

than factories for soap and cosmetics. Today

P<tkistan is compelling India to modernize her

military. We take it as a l)lessing in disguise.

Indian governmem \v(tc failing in their duties,

in one of their vital duties, to the nation, and

Pakistan by joining the 'dos has compelled

India to look to those dutit's. India's mili-

tary strength will be an eff(‘Ctive assurance

not only to her helpless population but to all

the friendly nations around her.

People might think that attempts at

rnod('rnization of the military^ would entail

heavy expenditure which a poor country like

India can ill afford in her urulevedoped eco-

nomic condition. In the age of atomic

weapon.- we W'ould bo compelled to go for those

weapons and then for financial disaster. If

W(' follow the Western path and method there

is no doubt we shall meet with cconoinic

collapse. But Wc.stcrn iiiethod may not be

the only WMy of invention. What the other

metliod or methods vmdd be it is difficult for

h>ymcn to say. It is for the Indian scientists

to disrover their own methods. That it is not

impossible has been shown by Sir Jagadish C.

P>(jse. When he reqainal extremely delicate

instruments for measuring the reactions of

plants ho invented liis own instruments and

got them prepared by our ordinary crude

smiths under his direct instruction and super-

vision. They were, in those days, considered

to be marvellous in point of both pr(‘cision-

recording and expenses. The genius of each

nation moves in a peculiar way. If our gov-

ernment give the go-ahead order they will

find that our scientists will have discovered

far less expensive and not less powerful

weapons. And these weapons may not be as

destructive as those of the West, though their

capacity to ward off invasions and aggres-

sions without wiping out battalions and civil

population may be tremendous; and that will

be quite consistent with the Indian tradition
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and present policy of humanitarianism. These

weapons and methods of warfare will give

India the effective voice she needs in inter-

national sphere and will make her enemies

think thrice before talking of using ‘other

methods' against her.

Even if some of the weapons be destruc-

tive in effect it need not matter much. India

has her tradition of Arjuna, the wickler of

the Pa^upata, who possessed the most

destructive weapon but never used it against

mankind under the gravest provocation. Our

Indian leaders and generals can be easily

trained to this high pitch of moral responsi-

bility, for it is in their bones. Did they not

hang their heads in shame and sorrow when

they heard Mr. Churchill, an eminent leader

of humanity, bragging of the responsibility of

dropping the Hiroshima bomb? It is there,

rraining will improve the (juahty much above

the required df'gree. They are Indian

Ksatriyas after all, they cannot pluck out

their souls. Hut military strength is neces-

sary for India, as much for herself as for

humanity against the demoniac A- and H-

bombs. Nature’s laws are not merely destruc-

tive but also pnweiilive and curative. If

hatred and violence can invemt weapons suit-

able for thorn, tludr opposite qualities can

equally invent theirs.

The antitliesis of hatred is love, of war

peace. But there is a gradation of quite a

number of d(‘grces in between the two extreme

points. To expect the whole of humanity to

rise to the highest rung of the moral ladder in

any period of evolution, present or future, is

a bit utopian and wonder-landish. And when
there arc imps and Satans, Huns and Bar-

barians, far and near, and when wo actually

find within our hearts the desire to live,

possess, and enjoy and the lack of dispassion

and the sense of utter hollowness of the world-

show, it is unwise and foolish and contrary

to the progress of humanity to allow the devil-

dance to go on gaining tempo. Men live in

different spheres—physical, mental, moral,

spiritual—and understand the language of

those spheres only. It is true, no doubt,
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that when one’s spiritual or moral excellences

emanate spontaneously out of one’s person-

ality they galvani/.c the other spheres too.

And robbci*s and murderers are converted to

saints by the look of love and corrjpas^,ion of

great souls of that t3^pe. But they arc few

and far between and, at the present vile

moments of our time, are not seen; whereas

devil-dances are attracting people. Under

such circumstances, while we arc engaged in

performing sacrifices, in improving our moral

excellences, in seeing (iod faro to face, in

divinizing our life let Rama and Laksrnana

stand by with their weaporih to ward off the

demons and prevent tlK'in fiom spoiling our

sacrifices, our endeavour^ to spiritualize our

own lives and those of oilicrs. 'fhe Western

nations may argue it is exactly what they

have been saying and doing. It is, however,

a false simulation. Deeds differ widely and

the heart knows the diffeionci-. Nobody wants

India to imitate the West, neitlicr in profc.>>-

sions nor in deeds. Let India be India of

peace and prosperity, of strength to say

'ahhiiy (Tear not') to the rising and the down-

trodden.

Suffering humiliation, degradation, squalor

for centuries have taught her what they make

of man. If she will not champion the cause

of suffering humanity who will? For this,

ordinary love of man, mere moral sympathy,

is not enough. Sufferers need protection and

guidance. She has the love and the urge, she

lacks the necessary strength, the strength the

world in its present stage of evolution under-

stands. If she wants to serve humanity effec-

tively, to worship hvr Lord in Man, she is to

acquire strength and to know where and how
to use it, and how to preserve it whole and

holy. Aquisition of strength and weapons,

to the Ksatriyas, has always been regarded in

India as their austerities, as meditation on

God to the Brahmanas. In their acquisition,

preservation, and usage austerities were

enjoined and practised. Our present-day

Ksatriyas—the army, the navy, and the air

force—are to do the same and the national

leaders must imitate the Brahmanas of the

2S3

yet unspoiled days of India. Both shoul<l

acquire their respective qualil}^ of strength to

qualify themselves for the service of humanity.

There is hardly any nation in Asia, Africa,

and liiiropc that has not urid(*rstood the

lionesty and purity of purpose of India. And

in the first two continents there is no nation

(nn'^poiled by interested nations of r)tlicr con-

tinents) which does not cheri'^h a genuine

love for India and does not wish to have tlie

highest cooperation in all spheres with her.

And yet all of them, without exetptiem, have

to go a-beggiiig, nK)st urJwi]IingK^ to oilier

nations for their very exislenec* and ged

ensnared, quite knowingly, into their helpers’

political, economic and cultural machinations.

'j'lK'v are compellt'cl to do it because India is

impreparc'd for rendering any kind of help

exc(‘pt advice, even which they value and

follow. With what reluctance do llicy go to

the Western nations for food, machinery, tech-

nicians, tools and weapons, civil and military

training? Every Indian should feel ihb.

How great is the world’s demand on India

and how^ ignontnt, scltish and perverse arc we,

so as not to feel it, not to exert oursedves to

be w'orthy of this trust and expectation of

millions of sisters and brotlicrs of these many
nations

!

Economic activities and improveincnls, no

doubt, release the energy of the nation and

canalize it to useful purposes. But compared

U) militar}^ activities bred with the genuine

zeal to be of us^ to suffering humanity the

economic activities arc triiling nothing. In

speed, nobilit^o and spirit of sacrifice and ad-

venture the latter kind appears stale and

insipid. Plants and machinery wdion used

for the civilian purposes gather round them

a haze of narrowness and selfish ness, for thty

are meant, after all, for lih' and enjoyment

w'hether of the nationals of this country or

another. The same plants and machinery

w'bcn used for the military purposes get a

hallow about them, for tliey arc meant for and

handled by people who defy life and death,

to whom enjoyment is a mean pastime even

for a glance. This brave attitude to life



a84 PRABUDDHA BHARATA

makes all the difference between a soldier and

a civilian and their activities and outlook.

This is not a Nazian glorification of killing

and butchering, which is unworthy of men

and demons. The emphasis on this aspect of

the military is what is taking mankind to the

brink of annihilation. It is greater meanness

because it is born of lust for power and enjoy-

ment, and is based on hatred and jealousy.

There is no tinge of nobility in it despite the

colossal sacrifice that it entails. There the

nationals have been turned into somnam-

bulists under a hypnotic spell. Having lost

their will and personality, they are activized

by a megalomaniac or a group of tliem. That

is not divinization but dehumanization of man,

a fall not an ascension. The strength, outlook,

and purpose of the Indian military are alto-

gether different from those of Nazis. Theirs is

the joy of sacrifice for the noblest of causes.

Bearing this nobility constantly in mind and

through all their activities, they will sec sheath

aft<?r sheath of soul's dull covering falling off

and tlie soul shining forth in its pristine power

and glory. It is not merely an ideal devoutly

wished for; even during the worst days of

British soldiery Indians—Hindus, Muslims,

and Christians—a good number of them, were

found in worshipful moods in their leisure

hours; and temples, mosques and churches

were held in adoration. To swing Indian

soldiers to enthusiastic action the officers and

politicians had to rack their brains to make

the cause appear righteous. There arc stories

current how even in trenches with one hand

on the trigger, soldiers were found worship-

ping with the other. With such devout

tradition at their back it is very easy to rouse

their latent nobility and divinity and make

them worthy of the above ideal. We are not

to do much, we are simply to allow it to

happen; and the world will see the noblest

specimens of soldiery.

IV

The ideal of collective ahimsd that the

Mahatma placed before the country in all

spheres, even the political, is undoubtedly the

highest. But to make it practical and really

useful to the country preliminary preparations*

are necessary. Many other qualities, less

exacting in nature, are to bo carefully ac-

quired. The Mahatma knew it and made
concessions to human weakness, nay even

enjoined violence in some cases. India had

made the experiments previously with the

result of national disaster, of slavery of cen-

turies. Let us not commit the same mistake.

Individual experiments with truths whose

contraries have been demonstrated may be

allowed, but not an experiment at the

national level and that with a nation of 350
million souls. Cowards secretly clinging to

life, wistfully casting eyes on things of enjoy-

ment, biding lime to feed fat the little external

sacrifice with inordinate, passionate enjoyment

of all kinds—whose ugly picture the good

Dhcbar is daily witnessing with sorrow^s

—

cannot, all at once, bc^ raised to tlic highest

pinnacle of piety by the glamour of an ideal.

The sooner we understand the psychological

fact that it is the concav6 mirror of the

Mahatma's personality that made small fry

look so big and bright, the Ixitter is it for the

nation. Now that the mirror is taken away
the real shapes and sizes arc amusingly

evident everywhere. So let us not fool our-

selves any more, let us not shine in borrowed

light. Let us, on the contrary, concentrate

our own tiny lights and blaze a consuming

fire therewith. And all the while let us keep

bright before our eyes the ultimate ideal of

the nation—^the all-embracing love, and let us

go on acquiring nobler qualities, the higher

rungs, to that ideal.

When we feel for Goa. for a tiny fodder-

growing island in the Cutch rand, for the

numerous, almost daily, pin-pricks due to

violation of our borders, when we are shooting

dacoits and outlaws in jungles, rioters in

streets of cities and towns, sending armies

against the Nagas, giving military training to

our school and college students and thinking

of making it universal when funds permit, let

us not make them half-heartedly. Let

us make our military invincible, second to
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none. Is there any moaning in recruiting

million souls to feed the enemy's cannon? If

not, arc not our government failing in their

duties by *00! supplying our army, navy, and

air men with the best weapons, instruments

and machines, and not showing green light to

our scientists to invent new ones consistent

with our national genius and outlook? We
hope in the second Five Year Plan when they

arc making provision for heavy industries they

have already thought about this greatest defect

in our national build-up and have taken

proper steps to remedy it. We are afraid it is

too late already. Our statesmen have got

enough injustices in the international fields,

enough snubbings from politicians of other

nations whom they looked upon as friends

and well-wishers to understand that the world

knows and understands only one language,

that of s(‘l fishness and strength, and that all

other talks arc mere bosh. Let them learn

this hard lesson. There is no shame in

making mistakes and then learning, but it is

shameful and immoral if they fail to learn and

do not take proper steps in time. We are not

going to retaliate because we are hoaxed for

that would be mean and contrary to our tradi-

tion. Let us not even cherish ill-will against

any nation or individual, whether a repre-

sentative of a nation or a busybody. But

let us, by all means, plug up all our national

holes, let us be whole and full, strong and

shining, for our own good as a nation; and

more so for the good of humanity, for intro-

ducing justice and goodwill in the too dirty

fields of politics, which, according to the

unwitting confession of these politicians, has

brought the world to the brink of atomic war.

Weakness of any kind is unholy and

repulsive. It is but sheer justice that the

weak evoke aversion. It is the law of nature

that they are exploited, they are disgraced

and decimated or made slaves. We have this

too bitter experience for too long a time—so

long that other nations were bom, grew to

adulthood and are decaying, and younger

generations of nations are born and racing. If

the millenniums of years that witnessed the

rise and fall of many nations, many of whom
have left indelible heel-marks on our bosom,

fail to teach us the lesson, the only lesson, that

we need to learn from history, we as a nation

should not live, ought not to. Numerous

momentous battles were fought on the frontiers

of India and round about Delhi. Has any

historian been able to show that Indian

soldiers were cowards? Many foolish things,

viz. caste-divisions, untouchability, religious

superstitions, and a host of them have been

attributed as causes for our defeats. But the

fact that frowns at us is that in all these

battles, without a single exception, Indian

armies w^ere numerically stronger, despite the

so-called social and religious tyranny and that

indicated by the beautiful phrase 'fissiparous

tendencies'. None of these battles were

national in the sense that they were fought

between two nations. They were fought

between adventurers and kings with their res-

pective armies. And bravery was not lacking

on either side in any battle. It was given to

our worthy historian, Dr. R. C. Majumdar, for

the first time to point out that it was lack of

generalship and military tactics, of information

about military inventions in other countries that

led to the repeated defeats of our royal armies,

to which we would like to add, an overdose of

generosity and simplicity. This is a lesson the

nation will forget to its peril. Let our leaders

beware in time.

The intransigence of Pakistan, our neigh-

bour in the north-west and north-east, and of

Goa authorities on the south-west coast of India

and their military and other support by the

Western powers, whom we considered to be our

best friends, from whom we wanted to learn

all that we regard necessary for making us

strong and prosperous, and whose political and

economic ideals we wanted to copy, appears to

us to be a divine dispensation to open otir eyes

to the glaring fact that none befriends or hears

the weak, that India, if she wants to live,

must develop her own strength, that no nation

can possibly teach her or give her its best but

always the rejected and the outmoded. The

2
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false sense of security engendered by the

UNO over the Kashmir issue and by the adop-

tion of the Pancha Shila has been shattered

by certain recent acts and declarations by

some powers. The sending of armies unpro-

voked in other nations* territories by important

members of the UNO with the connivance of

other powerful members is no longer an

absurd proposition, when, of course, that

suits the convenience of certain treaty

members. These facts, by themselves not

important, arc indications that clearly show

India her position in this intrigue-infested

world of ours. When India has wisely refused

to join any political and military bloc and

values her independence above all other con-

siderations how can she neglect that very
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thing which is primarily concerned with the

preservation of independence? India's

political situation is still favourable. Even

now, in spite of fast developing ill will against

her, she can get all the assistance she needs to

build her military strength on her own soil

with the help of her own scientists, backed of

course by some still lingering friendly nations.

Our leaders must give up the erroneous idea

that money spent on manufacturing things

meant for ending in smoke is sheer wastage.

It is doubly not. It gives equal amount of

employment, and the manufactures need not

inevitably end in smoke—in peace and war

they have their humane use too. Wo bc^g our

leaders to give equal importance to develop-

ing the military strength of the country.

SWAMI VIVEKANANDA—WHAT HE MEANS TO INDIAN
STUDENTS'"

By Dr. Ernst Wilhelm Meyer

When I was ver}, kindly invited to partici-

pate in today's function, I accepted this invita-

tion with a good deal of hesitation.

I am not a philosopher and I am not as

intimately familiar with Vivekananda and the

Ramakrishna Mission as many are in New
Delhi. Thus 1 had to realize that I should have
to rely all too much on your indulgence. More-

over, it is said that diplomats should not be

heard, but only seen—or remain even unseen.

Would I, when being with you, violate a major
part of this principle wisely established for the

members of a strange profession?

Nevertheless, I availed myself of the privi-

lege of being with you for two reasons: First,

because Swami Vivekananda does not only be-
long to India but to the entire world, including
my own country. Second, because I am a uni-

versity professor. I like to be with students.

And I especially like to be with Indian students,

Indian youth—it seems to me—^has j>articular

reason for radiant joy to live just now and, tg

live just in India. To be true: Indian

students are often economically suffering.

Their struggle for employment is often very

hard. But they see, on the other hand and in

contrast to the students for instance in parti-

tioned Germany, their country united and poli-

tically free after centuries of lack of freedom.

They witness the enormous progress which

India is experiencing at present. Above all,

they are citizens of a country in which great

principles and convictions are not only preach-

ed, but are practised and which has always

produced—and continues to produce—^an al-

most miraculously large number of great perso-

nalities. I am afraid, I have to tame the

expression of my sentiments. You may,

otherwise, think that I exaggerate for reasons

of politeness.

But where else, except out of the Indian

* Remarks made on the Students' Day of the

Ramakrishna Mission (New Delhi) commemorating

itio 94th birthday of Swami Vivekananda.
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orbit, could men like Ramakrishna and, Vive-

kananda have been born? Where else has edu-

cation of youth been more fruitfully influenced

by men erf their spiritual stature? Is it not a

fallacy to believe that youth receive their main
education in the school rooms? I think that

the educational influences coming from outside

the classrooms are at least as strong as the

others.

Pennit me to deal with this topic on to-

day's occasion and with reference to Viveka-

nanda. Let us raise before this gathering the

question what Vivekananda—though not being

a professor, though not being a schoolmaster

and yet being one of the greatest educators the

world has ever secn--~has given to Indian

youth as a living, enduring, formative, educa-

tional heritage.

I

I think he has, first, left for youth a great

religious message of educational character.

When he pronounced as the first duty of reli-

gion ‘to care for the poor and to raise them',

when he continued by saying: ‘Let this body

be dedicated to the service of others and then

I shall know that you have not come to me in

vain', when he quoted from Ramakrishna:

‘Religion is not for empty bellies', he uttered

something like a clarion call for religious action.

I'hus his religion can be described as implying

not only faith, not only meditation, not only

prayer, but also a passionate dedication to

social work. Should this not inspire youths?

Besides, he realized that to serve religion

was always tantamount to invite persecution,

bar from shying away from persecution, he

even invited it and pronounced: , that is

good. It is a law of nature. That is the case

with all founders of religion. Without perse-

cution superior ideas cannot penetrate into the

heart of society.' To love without fear was his

message. What could be more important for

youth than to learn to be ready for sacrifices

and to realize courageously, early in life, that

practising religion invites danger, and that we

have constantly to cope with danger if we

want to remain faithful to the commandments

of religion? Youth which grows up in such

a religious climate and inhales it cannot go

wrong in the service of India.

Moreover, the more we come to know about

the elements of political stability, of political

progress, of political values, we comprehend

that they are best safeguarded by adherence to

eternal truth, to absolute, not opportunistic,

temporary values, by religious faith permeating

the body politic. The political life here and

everywhere is always in need of immutable

yard-sticks which we accept as almost self-

understood and which we do not allow to be

changed through any coercion of mighty

powers, through any economic recess or de-

pression, through any radicalism of the right,

of tile left, of the centre or through any whim
of the so-called intelligentzia. The connection

between religion and the social structure of a

nation is, as Vivekananda has taught us, a

most intimate and essential one.

II

At the same time, however, Vivekananda

has left us as a second heritage the stern warn-

ing to avoid a mixture of religion and politics.

He never wanted religion to be used—or rather

abused—by politicians. Never has the thought

tempted him that it could be wise to establish

a kind of political theocracy. I feel persuaded

to believe that Vivekananda would have pre-

ferred, not in spite, but because of, his deep

devotion to religion, to live rather in a secular

than in a theocratical state or society. The

Indian constitution has been built on the idea

of a secular state and I imagine that Viveka-

nanda would not have objected to it.

On the other hand, Vivekananda, through

his entire life and work, affected the political

realm. Is not the Ramakrishna Mission founded

by him in an effort to cope with basic political

problems too—to be true—without surrendering

to them ? In the resolutions which were passed

as binding for the Ramakrishna Mission Vive-

kananda asked, as you know, ‘for the estab-

lishment of fellowship among the followers of

different religions, knowing them all to be only

so many forms of one undying Eternal Reli-
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gion.’ Can anybody deny that the establish-

ment of such an interdenominational fellowship,

if realized, were lx)und to affect also political be-

haviour? Has not the absence of such a fel-

lowship, on the contrary, created greatest

political evils and tragedies again and again in

the long march of human history? And when

regarding the methods of action it was resolv-

ed that the Ramakrishna Mission should ‘train

men so as to make them competent to teach

such knowledge or sciences as are conducive

to the material or spiritual welfare of the

masses and to promote and encourage arts and

industries'—did this not likewise envisage

effects on the betterment of the political life of

the nation? Indeed, I think, Indian youth can

be envied that Vivekananda became a prophet

not only of religion, but also of political service.

Through him we Came to understand better

the enonnously constructive impact of the inner

connection between religion and politics, pro-

vided we do not make religion a prisoner of

politics or politics a prisoner of clericalism,

‘i do feel', said Jawaharlal Nehru in a speech

about Sri Ramakrishna and Swami Viveka-

nanda, ‘that our public affairs and our life in

general, would become much the poorer in

quality, if that spiritual element and the moral

standard were lacking.'

Ill

The heritage of Vivekananda to Indian

youth, furthermore, comprises his gospel of

peaceful international coexistence and coopera-

tion, In his search for truth, in his holy zeal,

in his never diminished curiosity he went to

Europe. In my own country he met Paul

Deussen, the well-known and great Vedantist.

He visited France and Switzerland. Often

he felt repulsed by what he came to learn

through his contacts with the West. But he

never developed any spirit of hatred.

If all our statesmen were as genuine inter-

nationalists as he was, the world would be in

a better shape. If all the youth were imbued
with his brand of internationalism, the promise
for the future of mankind would look brighter.

In this connection be it said that we cannot

be grateful enough to another great interna-

tionalist: the world-famous French writer and

philosopher Remain Holland who published

for all of us the two biographies of

Ramakrishna and of Vivekananda in 1929 and

1930 respectively, revealing himself in these

two books as a Western disciple of the two

great saints of the East.

Vivekananda, in one of his letters from

London in 1896 wrote : ‘My interests are inter-

national and not Indian at air, and in his

lecture 'Unity in Diversity' he stated: ‘E^ach

individual is like a bubble and the nations

resemble many bubbles. Gradually these

nations arc joining and I am sure the day will

come when separation will vani.sh and ihal

Onc-ness to which we are all going will become

manifest/

IV

But every genuine intorruitionalism pre-

supposes, of course, patriotism, love for

one's own nation among other nations.

Vivekananda was in spite of his inter-

nationalism, I perceive, the most Indian

among all Indians, a loving son of Mother

India. Every word he has spoken, every line

he has written gives fullest testimony. To me

he revealed himself as the truest son of India

when he professed as his conviction that the

spirit can help others even without the help

of the body and that the most intense action

is that of the most intense concentration. I

think that Vivekananda could not have been

what he has been without the Vedanta and

without having been born in India. Such an

abandonment into the sphere of the purely

spiritual can hardly be found outside India's

spiritual influence. He, too, wanted to see

his country free. He, too, worked and died

not only as a man serving God, but also as

a man serving his country. All countries need

patriotism. But no country needs it more, I

visualize, than this great country of Indian

youth. Nothing in what Vivekananda has

preached and done could ever lead Indian

youth astray. Not only cheap but dangerous

are utterances and actions of those who call
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themselves merely cosmopolitans instead of

realizing that primary individual obligations

have to be fulfilled, last not least, within the

specific countries into which the human
individuals have been born,

V
Vivekananda, moreover, left for Indian

youth a sense of exemplary enthusiasm. Who
can study his life without becoming over-

whelmed by his burning enthusiasm, by giving

every particle of his body and soul to the great

mission which he felt he was called upon to

perform! It is, as if, he himself had been

nothing but spiritual fire in human shape.

And in every hour of his existence this fire

gave itself unsparingly io the benefits of others.

What could youth be without such and similar

examples in the history of mankind? Is it

not better that youth should be erring than

tliat it should be without enthusinsm? Every

nalir)n is doomed to death whose youth is not

inspired by high ideals and by surrender to

them. The youth of all countries in the world

should read and learn and make their own
the works of Vivekananda, should stand in the

forefront of those who want to imagine great-

ness.

VI

With this we have come to understand that

Vivekananda bequeathed to us as heritage a

better appreciation of the part played by

great men in human hisioiy. There are

certain tendencies in our days to explain

everything out of the sociological texture in-

cluding geography or population growth or

climate or economic wealth. The story goes

that matter is more important than man and

that man is only the servant of matter. Now,
in some regard this is correct—as in almost

every statement of the kind there is an clement

ol truth. But the story of Vivekananda is

alsT) the story of the possible height the human
mind and the human soul might reach and

the possible influence mind and soul can wield

even within the otherwise materialistic pre-

mises.

Without Vivekananda the world would be

different, would be poorer, the hope for the

future would be dimmer, the darkness would

be blacker. At the university of Chicago,

under the influence of a great educationist,

education started to be centred around study-

ing the lives of great men and reading and

teaching their writings. I always felt a yearn-

ing in myself to be a student of a school along

this concept. Whom would you find among
the great men in tins system of schooling? If

this system were properly arranged, you would

find among them Ramakrishna and Viveka-

nanda and many other Indians throughout the

centuries and millennia whose names I do not

want to mention because they are often

mentioned and one almost detracts from their

importance by referring to their names too

often.

Surely we have, in the last few decades,

gone also through a mighty process called

'debunking*. Vivekananda, too. has been

made a victim of debunkers. Yet, this pro-

cess of debunking has, if I am not wrong,

recently come into wide disrepute. We have

developed almost a new longing for greatness.

You can, dear fellow-students of India, be

proud that you can satisfy such longing out of

the past, out of the present, and, I fervently

believe, will be able to satisfy it out of the

future of your country. You can satisfy your

longings particularly through acquaintance

with the great Vivekananda.

He is not dead; he is still alive. He
reckons among the most modern men. He
does not believe, as Remain Holland under-

lines, in the vulgar optimism 'which resolves

the problem of evil by a simple denial or

rather by its omission*. He is the modem
leader par excellence when he says: ‘Let

each one of us pray day and night for the

down-trodden millions in India. I call him
a Mahatma whose heart bleeds for the poor.'

He is modern because the Ramakrishna

Mission is modern.

I know, my friends, how impossible it is

for an average man like me to try to come to

a full realization of a paramount genius like
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Vivckananda. But let me humbly repeat what

I thought he gave to youth and to all of us:

The sense of religion, the sense of the true

relationship between religion and politics, the

sense of the unity of mankind, the sense of

creative internationalism, the sense of creative

patriotism, the sense of exemplary enthusiasm,

the sense of the part played by great men in

human history, the sense of the most import-

ant alliance, namely that of both meditation

and action. *

Let us take him into us as an inspiration

for student life and for all our future wander-

ings.

THE MANIFEST AND THE UNMANIFEST : TIME, SPACE,
RELATIVITY

By Sri S. N. Rao

‘We come i'ROM THE UNMANIFEST. We STAY IN THE MANIFEST. We GO BACK TO THE UNM ANIFEST.

Our stay in the manifest is for a time oni.y’ (Glia II. 28).

The Manifest is between two points in the

Unmanifest. One point we call a start, a begin-

ning or a birth, and the other a stop or a death.

What is this Unmanifest on either side? We
vaguely know but we do not sec. It is the

great Unknown. We know, however, that it

can never be an utten void and sheer empti-

ness. If it is so, we arrive at an absurdity.

Modern Science tells us that nothing could

come out of nothing. Our Hindu view is

that no evolution is possible without involu-

tion. Only a thing that is unmanifest has the

possibility of becoming manifest. The Un-

manifest is therefore the Manifest involved.

This whole Universe of name and form, multiple

and differentiated, whether of matter and

mind, or of life and intelligence, and all that

is in the realm of manifestation, can therefore

have come out of the one Unmanifest,

All that is manifest is in Time-Space Con-

tinuum. Time is duration; Space is dimen-

sion. Both have the qualities of extension

and movement. Time and Space can have

no meaning if these two qualities are not there.

The Unmanifest must therefore necessarily be

in a non-dimensional realm which can only be

the realm of Infinity. Time-Space Continuum

is thus a necessary precondition for the emer-

gence of any form in manifestation.

What is this Unmanifest? I must again

raise tlie question and attempt a more com-

plete answer. Is it the undifferentiated ele-

mental state of that which is manifest?

Unmanifest being in the non-dimensional realm

of Infinity can have no form. Form can only

be in Time-Space realm. But, has it no form

at all? It has, and tliat is a thought-form.

What is a thouglit-form ? It is obviously an

idea in a thinking mind before it takes shape

as a concrete visible object. Thought pre-

cedes dimensional form. For example, you

wish to build a house. You necessarily have

an idea of its size and structure in your mind

before you begin the actual construction. You
then build the house. The thought-form of

your house is the first, the source and origin

in the region of the Unmanifest. The con-

crete visible object is a form and a structure

in the region of the Manifest. Every piece of

art, whether of music or painting or sculptuie,

always begins in a thought-form in the think-

ing mind of the artist, and the resulting ex-

pression is the object we actually see. The

thought-forni coincides with the peripheiy

of the Unmanifest, and is the origin and
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starting point of the Manifest, and has more

of the nature of the Manifest than of the

Unmanifesl. All manifestation comes out in

two stages, called Ndma and Riipa in Hindu

Philosophy. Ndma is the thought-form, and

Rupa is the visible concrete expression of

Ndma, which is the thought-form.

All the Manifest is in the realm of change,

and all the Unmanifest is in the realm of no-

change. The Manifest is the middle, a partial

expression of the whole, a projection for a

time from the Unmanifest, to go back again

into the womb of the same Unmanifest. Wl\at

wc call death or mortality is that going back.

The reality and essence of that which is mortal

can thus be only in the Immortal, and it is the

appearance that disappears while the essence

always persists. What a paradox! Death

in Immortality? Is this the truth? Reason

doubts but finds no ultimate reason to deny.

It is very encouraging and comforting to feel

that every one of us is immortal.

When we are thus convinced of our origin

and fix the source of cveiything that is mani-

fest in the Unmanifest, docs it not become

obvious that there must be a necessary rela-

tion between the two? What is the search of

cither Science or Philosophy, if it is not to

find that relationship? When once that rela-

tionship is found, the Unmanifest would

probably have more meaning and value for

us than the Manifest. The Unknown should

mean more to us than the Known.

The Universe is one whole, but it exists in

two thought-forms. The basic is the Unmani-
fest, and the next is the Manifest. The quality

and content of the Unmanifest is undifferen-

tiated-ncss and immutability, while that of the

Manifest is differentiation and mutability. The
Unmanifest is the whole of which the Manifest

is a part only. The part is always related to

the whole, and can have no meaning without

thfe whole. This we ignore, or are unaware of,

with the result that we mistake the part for

the yhole.

Time is one, but it exists in two thought-

forms. The first is Time-eternal and the

second ^ is Time-temporal, Time-temporal

comes out of the Time-eternal. Time-eternal

is the whole of which Time-temporal is a part.

The part is always related to the whole.

Space is one, but it exists in two thought-

forms. The first is Space Absolute or Space

non-dimensional, and the second is Space

Relative or Spaec dimensional. Non-dimen-

sional is the whole of which any dimensional

is a part. The part is always related to the

whole.

Life is one, but it exists in two thought-

forms. The first is the basic which is Life-

immortal, and the second is Life-mortal. Life-

mortal is a part of the Life-immortal, and has

a form. When it loses that form, it merges

back into Life-immortal, The part is always

related to the whole.

The Universe is like a triangle. Time,

Space, and Life are each an apex in that tri-

angle. The whole is a system, a cosmos fuli

of movement, a movement which is governed

and conditioned by the force of gravity and

is therefore cyclic and has a curvature. When
all the three apices of this eternal triangle

arc incessantly on the move, the Universe

becomes a vortex, an ever revolving cosmic

wheel with all controls resting at the gravita-

tional hub. On the human plane, ego-centri-

city functions on the gravitational principle

and makes life run an unending cycle of births

and deaths. Everything is therefore a round,

and the whole is an unending merry-go-round.

Such is the realm of manifestation, a realm of

relativity where each part is related to and

dependent on the other. All differentiation

is appearance only. What is appearance?

It is manifestation and a truth emerging from

a gi'eater truth. It is the Unseen appearing

as the Seen. All that appears is real, but not

wholly real, a tnith but not the whole truth.

The error lies in taking appearance as wholly

real. To take appearance as wholly false

is equally an error.

Time must have a stop; Space must have

a limit; Life mu^t have an end; and all the

three must have a beginning. Every start is

a point, and every stop is also a point. The

middle between the two points is a movemfint.
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Time, Space and Life, each is thus a move-

ment. The movement is cyclic and is never

straight. Wc thus have two points, whether

in Space, Time or Life; and all the three con-

stitute what we may call the triple basis of

the Universe. The Universe is therefore a

middle, a part of the Infinite on either side.

All motion and all movement is only in that

middle. The Unseen is an equilibrium, the

Thing-in-Itself at rest, and there can be no

motion in that equilibrium. When equili-

brium is disturbed and motion begins, that

Unseen becomes the Seen. All motion in the

Seen is therefore relative to the motionless in

the Unseen. All that is in the middle can

only be relative to the Absolute on both sides.

The Absolute is independent; the Relative is

dependent, its source being in the Absolute.

We therefore live on a Space-l'inie-Lih? level,

a relative plane. There is nothing absolute at

that level. All is relative only. All motion,

all appearance and all manifestation is relative

only.

Time and Space, as we know them, are

both dimensional. Life as we know it, is also

dimensional; the difference is only in the

quality of the dimension. All the three are

conditioned by extension and movement.

Each is a continuum, and the Universe is the

biggest continuum, a continuum within a con-

tinuum; each is a sheath over a sheath, and a

sheath within a sheath. The Universe is like

the pendulum of a clock, and the movement is

from one point to another point in the unmov-

ing Unmanifest. The movement is therefore

July

essentially a curve with an apparent begin-

ning and apparent end.

If Time is a middle between two points in

Eternity, that Eternity must be 'the whole of

which Time is a part, a part which is inevit-

ably related to the whole. Time must then

be a relationship with Eternity, and the

expression of that relationship is what we call

the Law of Relativity on the Time level.

Exactly similar is the case with dimen-

sional Space which is a middle and hence a

part of the non-dimensional Space which is

the whole. A part has always a necessary

relation to the whole, and the expression of

that relationship is what wc call the I^aw of

Relativity on the Space level.

Life, as we know it, is Life-Urmporal, a

duration and a movement between tvo points

called birth and death. Life-eternal is the

whole of which Life-temporal is a part and

every part has a necessary relation with the

whole. The expression of that relationship

is what we call the Law of Relativity on the

Life level.

This Law of Relativity, this fact of change

and incessant unending movement, is what we
call 'Maya' in Vedanta, and has a universal

validity conditioning and governing all the

three, namely, Time, Space, and Life. We
are in Time; we are in Space; and more, wc
are in Life. We are in Time-Space-Life Con-

tinuum in which the whole Universe we sec,

we sense and experience, is contained, and

therefore wc are also conditioned and governed

by the same Law of Relativity.

P.RABUDDHA BHARATA

The whole of this universe, therefore, is, as it were, a peculiar form; the Absolute is

that ocean, while you and I, and suns and stars, and everything else arc various waves

of that ocean. And what makes the waves different? Only the form, and that form is

time, space, and causation, all entirely dependent on the wave. As .soon as the wave

goes, they vanish. As soon as the individual gives up this Maya, it vanishes for him, and

he becomes free. The whole struggle is to get rid of this clinging on to time, space^ and

causation, which are always obstacles in our way/

—Swami Vivekatanda



REAFFIRMATION OF GANDHIAN VALUES

(A Plea for a New Pattern of Society)

By Prof. R. N. Bose

While he lived, Gandhiji was the key-
stone of the arch which was subject to so

many stresses that many wondered how he
stood it all. By the alchemy of his purpose-
ful outlook and technique, not only incarcera-

tion but opposition from within and without
was sublimated however and transmuted to

glorious gains. Poverty lost its sting when
voluntarily welcomed. Prisons did not chain
but release his creative forces. He mastered
opposition organized on a vast scale by alien

agents to demonstrate that those who want
and work for radical changes in human condi-
tions, cannot do it except by raising a ferment
in society.

What is no less significant is that after he
passed away and a number of years elapsed,

though he left no sect, no creed and no cult,

the ferment of his ideas leavens the mind of

men who are receptive and strengthens the

moral fibre of those who are willing to respond

to his call.

In a special sense, Gandhism is the key-
stone of the new moral arch of this age of

atoms. It is also subject to stresses of atom
bombs but no buttress is needed for this arch.

Whatever strength is in it is the strength of

spirit; whatever truth is is the truth applicable

not only to India but to humanity as a w^hole.

For Gandhiji' s message was not for any
country or community though he stressed

aspects of Truth in relation to the problems
he faced and this particular aspect may cease

to have much significance as times and condi-

tions change. Their basic structures remain
as basic values.

So opinions may differ as to details but
regarding fundamentals there is unanimity
that deep in the consciousness of the thinking

world, Gandhiji's valuer ynll r^ot only eadure

3

but continue to affect life and human progress.

The rigidity of the Orthodox Gandhian pro-

gramme, however, has only an experimental

value; and this the Sarvaseva Sangh is con-

ducting in an earnest fundamental way (they,

however, admit that it has not passed its

experimental stage). Vinoba is solving

problems, dissolving contraries, and trying to

read the riddle of life in his hard and straight

interpretation of Gandhiji's way of life—a way
that seemed to have disappeared with

Gandhiji.

Yet as Pandit Nehru reminds, 'There may
be different pictures, different emphasis and

different aspects of that extraordinary persona-

lity and his technique.' But if all, best

entitled to speak on Gandhian values, do not

speak with one voice, it is true nonetheless

that all Gandhiji's thoughts and acts were

founded on a scheme of basic values which

may not be phrased in set terms approved by

all but briefly enumerated as below :
—

(1) Truth in relation to all our activities

is the supreme end and the means to this end

must equally ring true and be pure.

(2) For this true end and pure means

—

non-violence is not merely a theoretical idea

but must be a practical programme.

Truth and non-violence—not on the indi-

vidual scale as others used them but on a

large mass scale in removing tensions and

human barriers—release mighty forces for

social justice and racial and economic equality

without hatred and violence.

This belief in the efficacy of Truth and non-

violence as universal solvents of all evil

within and without must stimulate all the

pilgrims in the quest of Truth, fearlessness,

and UQn-viplence.
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The next important inspiration of his life

was his instinctive sympathy with the common
people. As Pandit Nehru so aptly pointed

out, *His ambition to wipe every tear from

every eye is unlike the ambition of many great

men who were his contemporaries whose

ambition was to produce oceans of tears and

blood, and in that way to solve the world's

problem.'

(3) 'Gandhiji wanted people to be not

only brave but fearless.' Long before four

freedoms idea took shape, he considered fear

as 'sin against the human spirit'—^not only for

individuals, but for groups and nations as

well. According to him, the highest non-

violence, that of the strong, is fearless, because

as Acharya Kripalani aptly pointed out, Tt is

not prepared to take life but to offer its own
as sacrifice.' For the utmost pursuit of this

ideal, Gandhiji would go all out to the limit

of his thought even though people would

laugh at what they called his fads. He had

the last laugh over them.

(4) His sense of urgency—which Acharya

Kripalani has pointed out also characterized

the early Christians who thought that the

Kingdom of Heaven was round the corner. It

is this belief that made Christianity spread in

the world. As they believed 'Kingdom of

Heaven is at hand', so Gandhiji was also

emphatic in his 'Now or Never' dynamism.

'Swaraj in one year' 'Do or Die* mark him out

from others.

(5)

Gandhiji's belief in the possibility of

conversion. He knew that many great sinners

in history had turned into great saints, because

they had the capacity which when rightly

directed resulted in the miracle of conversion

and a new life.

His faith in a cause based on Truth,

freedom, and righteousness made him so firm

in his belief that moral revolution was possible

and reconstruction of society feasible by
conversion of social groups and even of

nations.

To quote his great follower again, 'Our

master taught us the ancient lesson

the lesson of Ahimsu and Ab^aya ewn

J'liy

we, small men built in a lesser mould, in-

creased in stature thereby.'

(6)

But though Gandhiji taught us many
lessons, essentially he taught us to work and

serve. He adhered in the fullest sense to his

ideals and to his conception of truth. Yet he

succeeded in moulding and moving so many
human beings only by working steadfastly.

As Bharatan Kumarappa says, 'Other great

teachers only laid down principles but

Gandhiji showed by example how in the light

of these principles he would tackle the

problems confronting us today. He thus

reduced the ideal to the terms of the actual.'

(7)

This must lead up to Gandhiji's

emphasis on the dignity of human labour. As

he himself wrote in his autobiography, 'Of the

limited number of books I read, one that

brought about an instantaneous and practical

transformation in my life was Ruskin's Unto

this Last, which I later translated into Gujarati

entitling it Sarvodaya—(the Welfare of all).

Some of my deepest convictions were

reflected in it; and the teachings of Unto this

Last I understood to be

(i) That the good of the individual is

contained in the good of all;

(ii) That all have the same right of earning

their livelihood from their work; and

thus the lawyer's work has the same

value as the barber's; and

(iii) That a life of labour is the life worth

living.'

Along with this, Gandhiji's mind was at-

tracted by Tolstoy's work on 'bread-labour',

which insisted that man must earn his bread

by working with his own hands. In

Gandhiji's view, the same principle has been

set forth in the third chapter of the Gita,

where we are told, that he who eats without

offering sacrifice eats stolen food. According

to Gandhiji, 'Sacrifice here can only mean
bread-labour'.

Tied up to this view of bread-labour and

dignity of labour is Gandhiji's condemnation

of the existing economic and social system

where men are encouraged to make money,

^ye money, gnd have enough so that they

PRABUDDHA BHARATA
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may live without doing any productive work
at all. The greatest honours may go to those

who can afford the most conspicuous ostenta-

tion.
*

Veblen spoke of the kept classes and their

vested interests and pointed out that though

it is more usual to speak of them as the better

classes, their place in the economic scheme of

the civilized world is to consume the net

surplus product of the country's industry

over cost and so prevent a glut in the market.

The common man may not afford to have

more because he is helpless with the rules of

the game as it is played in the twentieth cen-

tury under the unenlightened principle of the

eighteenth century that confers to vested

interest a 'legitimate right to get something

for nothing.'

This was a state of affairs that Gandhiji

would not tolerate and so he said at the

Round Table Conference: The Congress

represents in its essence the dumb and semi-

starved millions scattered over the length and

breadth of the land in its seven lakhs of

villages. Every interest which is asking for

protection has to subserve this interest,

and if there is genuine and real clash, I have

no hesitation in saying that the Congress will

sacrifice every interest for the sake of the

interest of the dumb millons.'

Gandhiji accordingly held that each man
should have the wherewithal to supply all his

natural wants and no more. To bring this

ideal into being, the entire social order has got

to be reconstructed. He further held that a

society based on non-violence could not nurture

any other ideal. ‘We may not perhaps be

able to realise the goal, but we must bear in

mind and work unceasingly to realise it.

Indeed at the root of this doctrine of equal

distribution must lie that of the trusteeship of

the wealthy for the superfluous wealth pos-

sessed by them. ... If however the rich

do not become the guardians of the poor in

the true sense of the term, and the poor are

more and more crushed, what is to be done?

In trying to find out the solution of the

riddle, I have lighted on non-violent non-

co-operation and civil disobedience as the right

and infallible means' {Harijan, 25 August,

1940).

(8) Mahatma Gandhi had naturally strong

and definite views on industrialization which

tends to concentration of wealth and mono-

poly. He was not against machines as such.

He was against its indiscriminate use and

multiplication. As he said in Young India

(13 November, 1924): ‘What I object to is

the craze for machinery, not machinery as

such. My object is not to destroy the machine

but to impose limitations to it.'

He is also for such machinery as saves

individual labour and lightens the burden of

millions of cottages. Tf we could have elec-

tricity in every village home, I shall not mind

villagers plying their implements and tools

with electricity' {Harijan, 22 June, 1935).

He thus desired that science should pro-

duce machines which people could use in their

own homes, and not in big factories. Not a

steel age but an atomic age with much

cheaper energy supply at remote villages may
make Gandhiji 's dream come true. A villager

can remain a villager and at the same time

produce standardized articles and small things.

Thus Gandhiji wanted science to be servant

of man and not his master.

Gandhiji however agreed that all group

activity must be decentralized. According to

him, the economic situation of India and, for

the matter of that, of the whole world should

be such that ‘None should suffer from want of

food and clothing, and this ideal can be

universally realised only if means of produc-

tion of the elementary necessaries of life

remain in the control of the masses. These

should be available as God's air and water are

or ought to be. They should not be made a

vehicle of traffic for the exploitation of others.

Their manipulation by any country, nation

or group of nations would be unjust.'

Though these ideas are not familiar, they

can be fitted into any advanced economy.

Gandhiji was always thinking of utilizing

the ‘billions of idle hours of the nation without

disturbing the rest' and devised a productive
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system based on the people's own effort and

under their own control and symbolized this

by the spinning wheel.

He also advocated a network of decentra-

lized industrial units to avoid urban concen-

tration. It is interesting to note that even in

a highly industrialized country like U.S.A.

there is a growing realization that urban

industrialization may be a tragedy, and village

communities are being nurtured as laboratories

of rural survival (Earl Hitch, Re-building

Rural America),

It is good to know that the Second Five

Year Plan realizes and proposes that side by

side with large scale industries there must be

village industry as the only way of providing

full employment for people in the countryside

for those unemployed and under-employed.

Even in more advanced and developed

countries, it is being increasingly recognized

that rural communities and their small-scale

industries and business serve as 'cushions

against economic shocks.'

(9) Gandhiji was against urban concen-

tration and destruction of the community life

of the villages. He had seen early in South

Africa Indian workers huddled together as

uprooted humanity to serve as indentured

workers. He had noted the effect of indus-

trialization and of industrial revolution there

and in the slums of India. What J. L. and

Barbara Hammond had so eloquently focussed

in their book, The Rise of Modern Industry,

had been deeply felt by Gandhiji in his own

way when he found workers crowding the

slums had been reduced to indigence and

degraded as men. Most of all Gandhiji was

hurt to find that the subsistence of life of the

workers was in other men's hands. The drift

to towns, cities, and factories therefore had to

be combated by him in his own way and so

he devised his decentralized productive system,

centred in villages.

This village society is meant to protect and

cushion the family life as also the individual

between the cradle and the grave by re-creat-

ing a cooperative community life. Here in

this scheme men rely on one another's

cooperation and not struggle for competition

only. A sense of identity is generated by
common endeavour in a community; and

custom is the shield to protect ‘and not to

crush the weak, as also the solid mooring of

an older way of life of intimacy possible only

in a small village. However, the cardinal

factors are self-reliance and self-sufficiency.

Stressing the ancient Indian theme that 'you

may be happy only when you are on your

own', Gandhiji undoubtedly re-oriented and

reaffirmed the need for a village-centred

civilization. With this village bias, he framed

his constructive programme first in 1941 and

then in 1945 and even in his last will and

testament he stresses this need of the village

where society is just like a family and the

relation between the individual and the society

is of close inter-dependence. His plan of self-

supporting education through village handi-

crafts is meant to link learning to doing and

living and to develop villages so that a 'non-

violent civilization may be built on self-con-

tained villages' (Harijan, November 1939).

The village communities of ancient India,

life in which was to a large extent sponta-

neously self-regulated made a near approach to

Gandhian ideal of society. As he wrote in

Harijan (13 June, 1940): The nearest ap-

proach to civilization based upon non-violence

is the erstwhile village republic of India. I

admit that it was very crude. I know there

was in it no non-violence of my definition and

conception but the germ was there.'

He further elaborated his idea in Harijan

(28 July, 1946) where he writes:—
Tn this structure composed of innumer-

able villages . , . life will not be a pyramid

with the apex sustained by the bottom. It

will be an oceanic circle whose centre will be

the individual always ready to perish for the

village, till at last the whole becomes one life

composed of individuals .... The outermost

circumference will not wield power to crush

the inner circle but will give strength to all

within and derive its own strength from it.'

Now for the realization of this ideal

Gandhiji did not have much faith in external
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sanctions and depended more on inner sane-

tions ordinarily called conscience.

The individual is the architect of his own
Government', he used to say, and pointed

out that social reform movements in Western

World quarrelled mainly over the degree of

public responsibility for individual welfare.

He never proposed a ‘Welfare State' where

the Government governs most to serve best.

He advocated a Government which governs

not at all, and the society he contemplated

consists of groups settled in villages ‘in which

voluntary co-operation is the condition of

dignified and peaceful existence' {Harijan,

13 January, 1940).

Gandhiji presented his constructive pro-

gramme which covered the following items:

I. Communal Unity, 2. Removal of un-

touchabiiity, 3. Prohibition, 4. Khadi, 5.

Other village industries such as hand-grinding,

hand-pounding, paper-making, oil-pressing,

etc., 6. Nai Talim—New or Basic Education,

7. Adult Education, 8. Women, 9. Education

in health and Hygiene, 10. Provincial Lan-

guages, II. National language, 12. Economic

Equality—a master-key to non-violent society,

13, Kisans, 14. Labour, 15. Adivasis, 16.

Lepers, 17. Students.

This list he calls illustrative and not

exhaustive; and this constructive programme

should be studied to understand in its entirety

the Gandhian Scheme of values underlying

all his efforts. As he said, ‘my handling of

non-violent non-cooperation without the con-

structive programme will be like a paralysed

hand attempting to lift a spoon.'

The ideal of plain living and high thinking

inherent in this scheme of constructive pro-

gramme need not be stressed. It is obviously

axiomatic in Gandhiji's thought and life,

though challenged by many economists who

point out that the mass mind has ‘reacted to

the economic environment of the village with

ignorance, superstition and inert fatalism'.

‘Rare individuals endowed with exceptional

liveliness of mind, have turned to speculative

activity which has been predominantly abs-

tract, metaphysical and other worldly.' The

assumption is that man cannot outgrow his

environment except in an ostentatious way of

life, where his needs are served by others.

Like the lilies of the Biblical imagery, only

when they neither toil nor spin, can they

emerge in full glory.

It can only be stressed that even in plain

surroundings man can outgrow his environ-

ment and lead intensely practical, vital, and

purposeful lives. The examples of Gandhiji

and Vinoba need not be emphasized but many
of his other followers also give the lie to the

ultra-modern challenge to the Gandhian way
of life and thought.

Now it has been said that the deterioration

of human being is not the result of large-scale

production but its capitalistic organization.

It is said that the concentration of the means

of production required for large-scale industry

has led to civic integration in urban areas,

and a unique development of culture. It is

also said that to secure greater leisure means

nothing more than to be able to accomplish

our material tasks with less and less labour

and release time and energy in an increasing

measure for activities of the intellect and

spirit.

This postulates an enthusiastic welcome of

leisure, progress, and specialization and to

none of these would Gandhiji attach too much
importance. He would have only so much
of leisure as is consistent with an intelligent

approach to work, would have nothing to do

with progress if it is synonymous with mate-

rialism and would discount specialization, as

he doubts ‘whether the steel age is an advance

on the flint age'. He whole-heartedly detests

what he calls ‘the mad desire to destroy dis-

tance and time, to increase animal appetites

and go to the ends of the earth in search of

their satisfaction' {Young India, Vol. Ill,

p. 120).

Specialization and centralization, accord-

ing to him, are incompatible with an ideal

state of society as both make for arrogance,

intellectual and otherwise. So he says, ‘if

India is to evolve along non-violent lines, it

will have to decentralise many things. Cen-
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tralization cannot be defended without

adequate force/

This made him afraid of an increase in the

power of the State, 'because although appa-

rently doing good by minimizing exploitation,

it does the greatest harm to mankind by

destroying individuality, which lies at the root

of all real progress. We know of so many
cases where men have adopted trusteeship but

none where the State has really held power

only for the poor.' (N. K. Bose, Studies in

Gandhism, pp. 202-04).

In his view. State represents violence in a

concentrated and organized form. The indi-

vidual has a soul but the State is a soul-less

machine and it ‘can never be weaned from

violence to which it owes its very existence.'

Gandhiji knew the fundamental truth that

society is a stronger continuing and cementing

force than the State and he early discovered

that in India, village community and rural

society made for unity in diversity that was

India with her many States, languages, and

religions.

In Swadeshi Samaj Rabindranath Tagore

also showed how it was not a political tie but

social links that made Indian unity a live

factor in the past and how necessary it was

to forge these links in the chain so that Indian

unity through rural society and village economy

may again emerge. The king pin, of course,

in both is the individual, the common man;

and so Gandhiji proposed the self-regulated

society where ‘the individual rules himself in

a manner that he is never a hindrance to his

neighbour', all human barrier vanishing with

the growth of human approach. Gandhiji

rejects alike the unrestrained individualism

that ignores social obligations as well as the

other extreme which regards the individual as

a mere cog in the social machine. ‘I value

individual freedom, but you must not forget

that man is a social being. He has risen to

the present status by learning to adjust his

individualism to the requirements of social

progress. We have to learn to strike the

mean between individual freedom and social

restraint,

‘Willing submission to social restraint for

the sake of the well-being of the whole society,

enriches both the individual and the society of

which one is a member.' {Harijah, 27 May,

1939)-

It will be seen that some of these Gandhian

values admit of no controversy but there are

others such as his assessment of the functions

of State, machine, decentralization, and large-

scale industrialization, which provoke a chal-

lenge as well as thought from many who

would be willing to subscribe to his re-affirma-

tion of everlasting values of Truth, fearless-

ness, and non-violence.

Even then it is interesting to note that con-

centration of power in the State and large-

scale mechanized industry are losing more and

more their champions in theory in the realm of

ideas though they are gaining ground in places.

World forces arc compelling reconsideration of

old and established practices and current ideas

about economic development and the plan and

programme of production of the future may

depend less and less on giant undertakings and

more and more on ultra-economic forces.

Gandhian emphasis on decentralization,

trusteeship and constructive work have found

echoes even in the advanced U.S.A. where the

latest development is to view the labour-

management role as mutual trusteeship and

where integration of urban and rural economy

is being more and more stressed as 'cushion

against economic shocks'.

Arthur Morgan is engaged in his remark-

able experiments in his laboratoiy of rural

survival in his community service centre at

Yellow Springs, Ohio and Prof. Borsodi in his

‘School of Living' near New York. All over

the East, experiments in small-scale and cot-

tage industries are being made as the only

way of providing full employment to people

in under-developed areas. Industrial coopera-

tives are developing village industries of

Gandhian type and though the orthodox

charkha and khadi are not being copied,

Gandhiji's teachings in rural economics are

being studied and followed in spirit though

not in letter.
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Even the Scandinavian States and Russia

arc dispersing industries and attempting ex-

periments in decentralization and reconstruc-

tion in the context of their own traditions and

resources.

A cooperative life of common endeavour

is again looming large in all planning, and

economists are now increasingly aware that

though a man's work may mean little, when

multiplied by a million, may become very big.

It has been said that ‘class struggle is

nothing else than the struggle for surplus-

produce i.e. what the worker produces above

the necessities of his own subsistence (neces-

sary produce). He who owns this surplus is

the master of the situation—owns wealth,

owns the State, holds the key to the Church

and the Courts.' Gandhiji would nip this

capitalist evil in its bud but he would never

subordinate means to his end. He would not

apply wrong means even for an end he consi-

dered right.

So he would not mitigate the evil of

capitalism by abolishing it but convert it into

a completely decentralized economy based on

his idea of trusteeship.

From the Report of Royal Commission

(Barlow Commission) on the distribution of

Industrial population 194a and report on the

land utilization in rural areas (1943—Scott

Committee) we find that the change-over to

the idea of decentralized growth is gaining

ground even in U.K. Garden Cities and pro-

ject villages with extensions of light industries

are being appreciated more and more and

though the basic industries are still concen-

trated in a big way, (which Gandhiji was also

prepared to concede) the light industries are

being decentralized and dispersed to absorb

idle labour in rural areas. All over the think-

ing world, people are awakening to the evil of

the commercialized outlook on life, whereby

an individual is judged more in terms of what

he has than whal: he is, More and more it is

being realized that there is no wealth but life,

that country is richest which nourishes the

greatest number of happy human beings; that

man is richest who having perfected the func-

tions of his own life to the utmost, has also

the widest helpful influence, both personal and

by means of possessions over the life of others.

Most of all, the 'lone human being, not a

unit in the mass but the distinctive individual'

is being re-discovered not by Gandhians alone

but other intellectuals. It is also becoming

clear to this minority that human civilization

must be built from the bottom with an apex

perhaps at its peak, but broad-based with the

aim to achieve the greatest good of all (i.e.

Sarvodaya), if we are to face the big question

of what we ought to do with our lives beset

vith so many evils.

Albert Einstein wrote in a famous letter

(when he advocated the Gandhian way of non-

cooperation in fighting U.S. inquisition):

The problem with which the intellectuals

of this country is confronted is very serious , . .

what ought the minority do against any rising

tide of evil? I can frankly see only the revo-

lutionary way of non-cooperation in the sense

of Gan^i.'

So the Gandhian values and techniques

are reasserting themselves in strange contexts.

These techniques were never meant to be

absolute though values are perennial. As
Gandhiji himself said, 'Techniques are relative

things. They are relative to the objective

that you want to achieve.' So w^hen he chose

charkha as his technique he was attracted to

the most urgent problem of Indian Economy
not by way of a primitive obsession but as

the remedy desired by a rational and practi-

cal man. In other contexts, he, a master

revolutionary, might even discard charkha

though never the values that charkha repre-

sented.

Whether Gandhian ideals and values will

succeed or not in bringing about a better world

order and a higher civilization remains to be
seen. But this much is certain that in due
course the present order will melt away in the

ferment raised by many forces, among which

Gandhian ideas are not the least enduring nor

the least effective,



CLASSICAL RUSSIAN LITERATURE

By Mrs. Natalie Duddington

Russian literature is one of the youngest in

Europe; it only came into being in the second

half of the eighteenth centuiy. Until then

there were religious treatises, historical chroni-

cles, some records of national folklore, but

there were no imaginative writings by indivi-

dual authors. It was only after the reforms

of Peter the Great and the new contacts with

the West had begun to bear fruit that, first,

poetry, and then prose fiction appeared. The

first attempts were crude and scanty, but by

the end of the eighteenth century Russia had

two or three real poets, and early in the

nineteenth century her literary genius came into

its own with Pushkin (1799-1837) and Gogol

(1809-1852). These two were succeeded by a

brilliant galaxy of poets and writers who made

the nineteenth century the Golden Age of

Russian literature. It would be hopeless to

try and say something about each of them in

a short article—the result would be a mere

catalogue of names; I will attempt, instead, to

indicate some characteristics which they have

in common. Fortunately, the greatest of

Russian prose writers are known abroad; Gogol,

Turgenev, Tolstoy, Dostoevsky and Chekhov

have been translated into several European

languages, and in English are available in

Constance Garnett *s admirable version; Gon-

charov, Schedrin, Aksakov, Herzen and some

other classics can ako be read in English.

Poets fare worse, for the beauty of poetry is

generally lost in translation {Poems from the

Russian by Frances Cornford are a notable

exception, and there are a few others). No
great prose writers have appeared in Russia

after Chekhov, but in the first two decades of

the present century there were several remark-

able poets; the foremost of them was Alexander

Blok (1880-1921). In what follows I shall be

referring to the writers of the pre-revolution

period only.

However great the differences between

individual writers may be, that which they

have in common justifies us in speaking of the

general character of Russian literature. It

has one main theme and a distinctive way of

approaching it; that theme is the human per-

sonality, and the method of treatment is

realistic. The centre of interest for Russian

writers is the human soul, man's place in the

universe, the meaning of his life and his final

destiny; in the words of an English critic, 'they

see man against the background of eternity'.

Outer events take a secondary place and are of

importance only as providing opportunities for

the unfolding of inner conflicts; hence the

absence of an involved and exciting plot in most

Russian novels. The great masters make the

reader enter so completely into their characters'

life that he finds it as absorbing as his own
and cannot tear himself away from the book,

although verj^ little may be 'happening' in it;

but the writings of less gifted authors are some-

times distinctly dull, and it is a pity that the

striving to follow in the steps of the great has

prevented average Russian writers from culti-

vating the art of good story-telling.

Now if a writer is primarily concerned

with seeing human beings as they actually are

and depicting their life from within, he is

bound to be a realist, since realism means

precisely the determination to see things as

they are and not as we would like them to be,

to face reality without distorting or embellish-

ing it with our own ideas and preconceptions.

Realism in this sense is of course a pre-

requisite of all search for truth and is as

essential to philosophy and science as it is to

literature and art in general. From the time

of Pushkin onwards it has been both the

method and the ideal of the Russian litera-

ture; but since a true and unimpaired vision

of reality is not easily attained, it is only
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natural that even the best writers have failed

at times in the clarity of their spiritual vision.

To say that Russian writers are primarily

concerned with the human self as such, by no
means implies that they deal with 'man in

general' . Man does not exist apart from his

historical background, his race, his nation,

his family ties. The characters that live in

the pages of Turgenev, Tolstoy, Dostoevsky
and Chekhov are pre-eminently Russian,

belonging to a certain class and a definite

historical epoch. But they are taken at so

deep a level, if one may put it so, that their

particular setting docs not prevent the reader,

whoever he may be, seeing them from within

as human beings akin to himself. The same
thing of course is true of the foremost artists

of all nations, and this is why Shakespeare,

for instance, means so much to readers who
know nothing about his English background;

but I think it would be fair to say that great

Russian writers have this quality of 'univer-

sality' par excellettce. Thus, nothing could

be more Russian than Goncharov's picture of

Oblomov, and yet it has touched some hidden

chords of sympathy in English hearts, for the

author makes us see Oblomov not merely as a

hopelessly indolent landowner of the times of

serfdom but as a lovable man overcome by

the powers of inertia, latent, alas, in everyone

of us. Or take Dostoevsky's characters:

their life and behaviour are almost unthink-

able outside Russia, and yet they have a pro-

found significance for people of every nation-

ality, and some of the best and most

understanding books about Dostoevsky have

been written by foreigners—as also about

Chekhov. Turgenev's Liza in A House of

Gentlefolk is exquisitely drawn as a young

lady of a past generation, with all the limita-

tions and refinements of her upbringing; but

so wonderful is the author's insight into her

inner life that to the reader she becomes a

timeless image of a rare and beautiful spirit

broken by the meaningless force of circum-

stances.

The assertion that man's spiritual destiny

is the central theme of the Russian literature

does not mean that Russian poems and novels

are overladen with philosophical arguments

—

though this does sometimes happen in the

case of inferior writers. In real works of art

the author's attitude to the ultimate problems

of life is brought out, in poetry—through

beautiful form, and in prose works—through

the subtle interplay of characters and events;

and even theoretical discussions which we find

in Tolstoy and Dostoevsky do not impair the

artistic texture of their novels.

Is there any uniformity in the Russian

writers' attitude to the problem of the mean-

ing of life? At first sight this seems to be an

absurd question to ask, since obviously a

Christian's attitude to the subject will be

different from that of an unbeliever. And

indeed we find that the great representatives

of Russian literature may in this respect be

divided into two groups: those who like

Tolstoy and Dostoevsky believe in God and

maintain that the value and significance of

life lies in the fulfilment of His will, and those

who, like Turgenev and Chekhov, have no

religious faith and poignantly feel the mean-

inglessness of man's existence. But at bottom

these two attitudes rest on the recognition of

the same basic fact—of the fact, namely, that

the presence of meaning in the world depends

on the existence of God. Accordingly, both

the believers and the unbelievers are really

stating the same truth, though they approach

it, so to speak, from different angles: the

first affirm that life has a meaning because

God is, the second, by their whole artistic

presentation of life, show that if there is no

God, life is meaningless. If it be admitted

that religion is in the last resort the realization

of the bond between God and man, the great

Russian literature may be described as essen-

tially religious in spirit. Unsupported by

evidence, this may appear an arbitrary

assumption; but a closer study of the subject

will show, I think, that it is fundamentally

true.



PHILOSOPHY OF TPE RG VEDA

By Prof. D. P. Joshi

The earliest poetry of India contains

many traces of the essential character of the

philosophy of India. In nothing indeed does

the continuity of Indian life show itself more

strikingly than this: the gods of India change,

but the alteration of the higher thought is

far less marked.

Philosophy in India shows its beginning

in the expression of scepticism: the normal

belief in the gods here and there seems to

have been questioned and we are distinctly

told that there were men who asked, *Who is

Indra? Who ever saw him?* and these

heretic people were also named Anindrdh.

The positive side of this tendency to dis-

satisfaction with the traditional gods is to be

seen in the assertion of the unity of the gods

and of the world. When all is said and done,

this is the one important contribution of the

Rg Veda to the philosophy of India, says

Prof. Keith. The assertion is made with

emphasis in a hymn by Dirghatamas (I. 164),

where we have a series of riddles but there is

to be seen the influence of the doctrine of

unity of the world. It is frankly expressed as

regards the gods in one verse: They call it

Indra, Vanina, Mitra, Agni, and the winged

bird (sun); the one they call by many names,

Agni, Yama, Matari^van. The same idea

appears more expressly still in another verse,

where the poet asks the wiser to tell him what

supported the six regions of the universe, who
was the first unborn being. The hymn is of

special value in that it foreshadows one of the

most common ideas of the philosophy of the

Veda, the identity of the sacrifice and the

world.

The idea of unity is more fully developed

and explained in a h5mm, (X. 129) which is

the most important in the history of the

philosophy of India. It is the hymn of

creation where the seer tries to solve the riddle

of the universe. It evokes our admiration,

not so much for tb.e achievements, as for the

author*s endeavour to realize the secret,

though he had failed to satisfy himself. The

poem begins with an assertion: In the begin-

ning there was neither being nor non-being:

there was no atmosphere nor sky. The

question is asked what covering there was,

and if there was a fathomless abyss of waters.

There was neither death nor immortality,

neither night nor day. There was nothing

else in the world save the one which breathed,

but without wind, of its own power. There

was, however, darkness and a moving ocean

without light. Through the might of fervour

tapas was born, a living force enveloped in

a shell. Then searching for it in the heart,

the sages found in the developed desire, kdnta,

the first seed of mind, the roof of non-being in

being. Thus far the first four verses. The

fifth is a puzzle: it may be referred to the

sages who drive a wedge through the universe

and distinguish the upper and the lower, the

world of nature above, the principle of nature

below; but this version is wholly problema-

tical. The next two verses end with an

expression of deep doubt: the gods are later

than the creation and cannot know of its

origin: whether the creation was made by

itself or not; the overseer of it in the highest

space of heaven knows of it, or perhaps he

knows not.

The hymn is clearly difficult to understand,

says Keith. Bloomfield takes the part of the

seers here to be cosmical action indicating that

they took part in the creation of the universe

but this looks unnatural and strained to

Keith. Verse 5 is interpreted by Deussen to

be an assertion that sages were able to dis-

criminate between the thing in itself and the

phenomenal world, between Natura naturans

and natura nahtraia, but here- also Keith does
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not agree. According to him what is clear is

that there is conceived a first existing thing,

perhaps metaphorically conceived as a dark

ocean or chaos. In this through tapas,

which must be cosmic, springs up the being

enveloped in a shell, the Hiranyagarbha, of

the later conception. The next step is the

appearance of Desire, unless it be taken as

born of mind, which is the attribute of one

developing in the shell; or the phrase may be

taken as the source which produces mind and

desire. Later philosophy, which makes the

knowledge of desire dependent on the exis-

tence of mind, may be foreshadowed here,

where mind is made a cosmic Trius' of desire.

Beyond this the poet does not go. He ends

with a doubt whether the first cause is a

conscious entity at all. The reference to

heart as a place of search reminds us that the

heart even in the days of the Rg Veda seems

to be the abode of the mind and suggests that

in the ultimate issue the final entity might be

deemed to be possessed of mind, for conscious-

ness without any object is the nature of

Brahman in the Vedanta and of Purusa in the

Samkhya. The hymn is thus tlie first effort

of the imagination of the Vedic poet and

nothing else equals it.

Other efforts towards this conception of

unity in the Rg Veda are directed towards

setting up personal deities credited with the

creation and government of the universe* Of

these the most famous is Prajapati, and

Vi^wakarman is only another synonym of Pra-

japati. We find here the seed of the tendency,

so prominent in later Indian conceptions that

the creator, who is self-created, is not merely

the material cause but also the efl&cient cause

of the world.

Already in the hymn to Vi^wakarman there

appears a desire to parallel the creation of the

universe with the sacrifice, the idea being

carried to its fullest extent in the Purusa-sukia,

The first part of the hymn strongly expresses

that Purusa is the universe. The whole

universe is but a quarter of Him, three quar-

ters being immortal. He has a thousand

heads, eyes, and feet, and extends ten digits

beyond the universe. The idea is really crude

and rough, says Professor Keith; and he be-

lieves that we have here an adaptation to the

needs of a pantheistic view of a primitive and

crude legend of the primeval giant from whom
the world was born, an idea found in different

forms in the Norse mythology (vide Goethe,

German Myth pp. 513 ff.; cf. the construction

by Marduk of the universe from Tiamat's

limbs; cf. Farnell, Greece and Babylon,

p. 182).

TOWARDS SPIRITUALISM

By Sri Pratap Singh

Our march from anthropoid ape to Homo
Sapiens has little been successful in transcend-

ing the mystic haze that envelops the whole

mass of creation. Primeval man, dwelling in

the heart of Nature, knew little of metaphysics

and ethics, but his knowledge was enshrined in

faith which can never be characterized as

ignorance. The wisdom of yore might have

been imperfect but was not erroneous and

unsound. Today we may not think of what

man has made of man, but to the people of

the past even the starlit sky was pregnant

with the wine of the Eternal tiiat was flowing,

fermenting, and feeding them copiously. The

heavenly bodies, for them, were die windows

through which the kind Providence would look

upon earth affectionately. The whole universe,

thus, was set ablaze for them widi Divine
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radiance shining through all the objects of

the world. This is how they could realize the

reality of the universe.

We have passed through the ravages of

Time, our searching mind has outdated the

vestures of many isms age after age, but man
remains an agnostic and sceptic discoverer.

He needs an intense intellectual change. After

a periplus of many years he wants to settle

down upon some pleasant place. We can look

at the turns of the Time-Spirit. The creed of

secrecy is understood to be deciphered in the

halo of spirituality. Spiritual awakening

after enormous intellectual ramifications must

bestow the cherished vision of rest on the

staggering humanity. Hopes of the frustrated

present are expected to bloom forth in this

blissful and definite abode of indefinite

frontiers.

The Malady

We are living in a disintegrated society

today. Religion, economics, enjoyment, and

freedom are not in harmony with the life of

man for the happy functioning of our society.

Economic efficiency and material enjoyment

have undone Religion and the desire for

Freedom. It is for this that he is wandering

on the stray-paths without reaching the ultimate

ideal of knowing himself. His desire to

hoard and maintain a false standard of living

is unworthy of his real greatness. The

Bhagavatam gives us the true standard of

living as follows:—
Yavat bhriyeta jaiharam

Tdvat Svatvam hi dehindm

AdhikinH yo'bhimannyeia

Sasteno dandamarkati.

The privilege of all living beings is only up

to the quenching of appetite; he, who thinks of

getting more, is a thief and deserves punish-

ment.

The path of sacrifice and self-denial has

been the insistent cry of the wise of all ages.

Such people are not poor but their plenty is

pious and bouiiteous. They have been the

champions of pantisocracy. They have known

about production and fair distribution of

wealth, much better than we know. Their

sense of social equity and economic stability

is a glaring witness to all this. Our economic

order is defective and unjust because it is

inhuman. We can never be happy at the cost

of human dignity. The virtuous cries of

economic aid and financial pact are vicious at

heart, therefore they disturb the equanimity of

international atmosphere. The weakness of

our age is secularism. It requires a drastic

reshuffling.

Civilization^ on trial

We measure the rise or fall of civilizations

by the spirit of challenge and response. The

circumstances throw challenge before the people,

if the challenge is boldly outstripped by them,

they rise; but if they are crippled by the

challenge itself, they fall. A challenge has

come to us also. To be secular or spiritual is

the question today. The golden mean is to

stand in between. We can stand with our

feet firm on earth looking steadily up at the

stars and thus keep the balance right. The

kingdoms of heaven and earth should be

harmonized so wisely that one may not be the

victim of the other. The annals of history

denote that civilizations go to the dogs as soon

as the earth becomes restive and declares its

rash independence of heaven. I..et us hope

that we are not going to be too impertinent to

reach any extreme.

We can proceed, as is apparent, only if we
succeed in breaking the trammels of gross

materialism. If we fall we shall die. Our
fabled past can extend help for creating a

visionary future. In doing so we do not

become hideous reactionaries but creative and
moderate revolutionaries. Truth, wherever it

lies, cannot be evaded or cast aside as

platitude; we require will to do.

Importance of Religion

Religion is not an impracticable bogey of

correct beliefs but a process of righteous

living. Creed without character is worthless

like body without life. The whble march of

our civilization is the result of human efforts
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towards fh« development of his being.

Religion helps us in changing the being into

a better becoming. The dilettanjte dreamers of

utopia are •wont to make the generalization

that character moulds circumstances, and thus

they anticipate a great conquest. The tragedy

of human vanity arms us with the conviction

that true religion, in the long run, enables us

to unmask the basic causes of human baffle-

ments, which can be cured by religion and

lured without it. To make our becoming a

bliss we must go to religion.

The potentialities of religion are vast and

wide. We can tap them to create perennial

flow of energy to accomplish the superstructure

of human good. We have closed the chapter

of the first half of our century with the

strain of irreligious ecstasy; the second half

may well be opened with the intensity of

religious force. The true guidance of religion

will be our Beatrice in this wood of great

complexities. The principles of Truth,

mythology, and rituals have not altogether

been meaningless but they have clearly ex-

plained the message of Truth to the learned and

the laity. Ideal, encouragement, and

practice have ever been the comers where the

force of religion is found. Real progress is not

possible without a proper cooperation of all

these constituents.

Religion today

The crusades of the past have made religion

badly irreligious. The charges of superstition,

dogmatism, and cruelty levelled ad nauseam

against religion are relentless and unsound.

We see that every religion preaches the

dignity of human life in a lofty strain but the

people still tread upon the necks of the poor

and the low in a peculiar fashion. 'Religion is

not at fault. It is the Pharisees and the

Sadducees*, who vitiate the character of reli-

gion, which is true and humane in spirit and

essence.

That religion is a receptacle of superstitioas

is an absurd remark. The mysteries of Atom

and Hydrogen bombs are not known to all

but everybody accepts them to be such and

such firstly on the basis of their theories and

secondly by the effects they produce*

Science, therefore, it is clear, also has its own

priestcraft and sacrosanct formalities as reli-

gion has. Nevertheless both science and

religion are not wrong as such. They are

correct at their own places. Truth has many

vestures and tongues; falsehood is the charac-

ter neither of science nor of religion; it is the

weakness of human mind which makes devil

of every spirit.

The safety of human flesh and spirit

depends upon a discreet handling of both

science and religion. Scientific religion and

religious science can guarantee the common

weal of the world. Religion is becoming

scientific. Let science be religious if we want

the survival of our civilization.

The Dawn of New Era

Because history repeats there is every

reason to ask 'Tf winter comes can spring be

far behind?' Tragedy and comedy have

become universal today. The modem age is,

though, quite out of joints we can set it to a

desirable shape if only we have the will to do

it. Our intellectual accomplishments based on

little authority have played such fancies and

tricks that make even the angels weep; if they

have been hushed into silence it is to be

coupled with spiritual yearning.

The present world is ignoring the fact of

God; the fact of God is the faith that has kept

the world together. As it is being knocked

away the nations are floundering. In bewil-

derment they say, 'Even if God does not exist

lot us invent Him.' The signs of time hope-

fully look forward to religious faith for the

new technique of solving the knotty problems.

The new age which is to be bom, the symbols

whereof are discernible, shall be the age of

religion and spiritualism. It will release the

energy of checkmated life of today.

A Healthy Renascence

Man, today, is going to be the poet's

'Type of the wise who soar but never roam

True to the kindred points of heaven and

bomeU
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In the great civilizations, so far, earth has

been a dependent kingdom, if not a suburb of

heaven. Heaven and earth are now placed

on the same map of the universe. Science has

revealed to us that the elements of cosmos are

identical and are the bases of human life.

The discoveries and theories of science and

philosophy have led to the visualization of

universal consciousness in and behind nature

and humanity. The pioneer scientists have

been disillusioned with regard to the matter-

spirit differences; they are very near the con-

clusion of the unity of existence.

The world does no more remain an acci-

dental creation and soulless machine; it has a

mind controlling everything. We can give it

the names we like. The Gita has affirmed the

reality of both the temporal and the spiritual

phenomena. Science, through mediation oi

philosophy, is tending towards spiritualism,

the revival of which seems to be the uncons-

cious goal of the searching mind of our age.

Spiritual yearning of man is going to locate

within the mighty adventures of man's mind,

a Saving Grace, the existence of which even

the wars cannot demolish. It is this Saving

Grace—^the Beauty of the universe—of which

Lord Krsna speaks in the Gii4 as follows:—
A^caryavat pa^yati ka^cidena-

Ma^caryavat vadati tathaiva c^nyah
Aicaryavaccainamanyah i^rnoti

Srutvapyenam veda na caiva ka^cit

Some see Him as marvellous; others speak of

Him as marvellous; yet others hear of Him as

marvellous; still, having (seen and spoken and)

heard of Him as marvellous, none knows Him
(correctly).

If War come»

The horrors of previous wars and the terror

of nuclear weapons have impeded the progress

of war-hysteria for some time. Anything that

July

happens in any comer of the world has become

common to all. In course of our efforts for

the common good, if any possibility of war

comes we are baffled at once but not very

seriously. Why? Man of today is not the

last stage of evolution. He is, still, in the

process of evolutionary progress. Through

the prospective period of peace if we can see

the advent of spiritual rejuvenescence; through

war also we can hope for the spiritual rebirth

of man. War, then, cannot annihilate our

civilization but it will open the frontiers of new

civilization for the posterity. The talk of

Truth and its realization, then, may not remain

a mystery-mongering but a fact of religious

experience.

The dynamic forces are scattering all the

world over. A call, though feeble yet unfalt-

ering, has been sounded by India. She has a

message—the message of love, peace, brother-

hood, prosperity, and truth. The Geneva Con-

ference, the formulation of Pancha Shila, the

Bandung Assembly, the visits to India of

august guests and the acceptance of Pancha

Shila by an increasing number of nations are

the examples of success of India's potential

power par excellence,

Bertrand Russell, in his message of the

New Year, remarked on i January, 1954 Hn
the world gone mad India is the oasis of

sanity.' The cycle of history may reinstate

India on the seat of spiritual teacher of the

world for the regeneration of mankind. India's

ambassador of peace has definitely proved

successful in advancing the spirit of India's

traditions. Her past is strongly operating

through her powerful and straightforward

statesman. The world is eagerly looking at

him to hear him speak and see him do some-

thing great. India, thus, is going to be the

saviour of the world.

'Everything looks propitious, and Indian thought, philosophical and spiritual, must
once more go over and conquer the world. ... It is not only that we must revive our own
country,—^that is a small matter; I am an imaginative man,—and my idea is the con-
quest of the whole world by the Hindu race.'

—Swami Vivekananda



VISIT OF SWAMISMADHAVANANDA AND NIRVANANANDA
to’ VEDANTA SOCIETY OF SOUTHERN CALIFORNIA

Dedication of the Vedanta Temple in

Santa Barbara

On to February, 1956, Swami Prabhavananda,

Swami Vandanananda. his assistant, the brahma-

charis and brahmacharinis of the Vedanta Society

of Southern California, and a group of devotees

gathered at the Los Angeles airport to welcome

Swami Madhavananda. General Secretary, and

Swami Nirvanananda. Treasurer, of the Rama-
krishna Order, who had flown from Belur Math to

participate in the dedication of the new Vedanta

Temple in Santa Barbara.

^^lany persons had helf.>ed in making possible the

construction of the temple. In 1944, the late

Spencer Kellogg had contributed his Santa Barbara

estate to the Vedanta Society of Southern California,

together with an endowment to maintain it. and in

1947 property had been dedicated as a convent

in honour of Sri Sarada Devi and given her name.

At the earnest request of members and friends of

the Society in Santa Barbara, bi-weekly classes on

the Bhagavad-Gita were initiated by Swami Prabha-

vananda in 1954 living-room of the Math

Their popularity among local residents confirmed

the need for a Vedanta temple in that area. The

following year a small clearing was made in a

eucalyptus grove on the wooded mountain-side

north of the Math from where the Pacifle Ocean

can bo seen; and wdth the contributions of devotees

who gave financial sup|xirt as well as labour a

temple was constructed. The foremost woman
architect of Santa Barbara, Miss Lutah Riggs, who
had always wanted to build a church, was engaged

to design it.

The exterior of the temple is reminiscent of

certain simple wooden buildings of Travancore,

South India. The interior recalls the timber cons-

truction of India of about 400 B.C., which was

later copied in stone in the rockcut cave temples of

Bhaja, Karli, and Ajanta. The shrine-room is set

off by steps from the auditorium below. A canopy

resting on four posts protects the altar, which con*

sists of black marble and woodcarved risers touched

wMth gold leaf. On the topmost step there is a

large picture of Sri Ramakrishna. The Indian-inspired

architecture blends harmoniously with the natural

setting of native Californian shrubs and boulders

which was carefully preserved.

Swami Brahmananda's birthday anniversary,

which fell on 13 February, 1956, was selected as

the day the first worship was to be performed in

the new temple in Santa Barbara. Swami Madha*
vananda was the tantra-dhdraka (guide), and
Swami Nirvanananda was the pujdri (worshipper).

The celebration was attended also by Swami Prabha*

vananda, Swami Shantaswarupananda who had
come from Berkeley to take part in the festi-

vities, Swami Vandanananda, and over a hundred
members of the Vedanta Society of Southern
California. The beauty of the shrine, decorated

with white and blue flowers, and the sense of holi-

ness created by the worship made an unforgettable

impression on all who were present. At the homa
(sacrificial) fire which followed the worship, brahma-
carts and brahmaedrinis renewed their vows in the

presence of the Swamis. Prasada was served by the

brahmaedrinis of the Sri Sarada Math. That even-

ing Swami Nirvanananda performed the first

drdtrika in the new temple.

The following Sunday the new temple was
opened to the public with a special dedication cere-

mony attended by over four hundred people. The
program began with music composed by Brahma*
charini Barada to words from the Bhdgavatam, fol-

lowed by Swami Prabhavananda’s invocation of Sri

Ramakrishna' s blessings. After drdtrika, again

performed by Swa.mi Nirvanananda, Swami Madha-
vananda gave the dedication address. He pointed

out tliat in a materialistic age Sri Ramakrishna
showed that God is the greatest truth, the greatest

fact of experience. He said that the realization oi

God was the aim of life and stated the central truth

of Sri Ramakrishna' s message—^that each religion

would take its adherents to the one goal, God, if

they followed their path sincerely. He said: Truth
is already within. With a little faith and practice

it is bound to shine. Realize the highest in your
life and then servd others. This temple, dedicated

to Sri Ramakrishna, is really a temple of all faiths.

From this temple will emanate a spiritual force that

will help anyone of any faith to realize God quickly.

May Sri Ramakrishna bless you all! May this

temple bind everyone with the tie of love and
brotherhood I

*

Swami Nirvanananda spoke in Bengali. His
greeting was translated by Swami Vandanananda.
He mentioned that he had been doubtful about
making the long trip to a foreign country with

foreign customs but that finally decided to come
after Swami Prabhavananda's repeated invitation.

After twelve days in the company of American

devotees, he said, he felt he was among bis own
people and was delighted to have come to take part
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in this function. He told the audience: '1 am
sure that this temple will be a source of continual

inspiration to you all and to thousands to come.

Swami Vivekananda said that the people in

America were ready for Vedanta. His prophecy has

come true. I pray to the Ix>rd to shower His

choicest blessings on everyone of you and on all the

devotees of the I-ord.*

Swami Asbokananda, who had come from San

Francisco to participate in the program, showe<l

how Advaita Vedanta can be reconciled with the

personal worship of Sri Ramakrishna. He pointiCtl

out that every Vedanta centre is an asset to mankind

and that all energy must be channelled to the

service of all.

Swami Pavitrananda of the Vedanbj Society ol

New York spoke of the immanence of the Godhead

in every being. He went on to say: ‘God mu.«t

be realized here and now. The earnestness and

devotion of the devotees makes the altar living.

May the Presence in this temple be realized as a

living Reality by all who worship here. May God
bless us and those who come here for worship, and

those who will come in the future,’

Swami Prabhavananda then announced the

regular program of the new temple. He invited all

to come to the temple for prayer and meditation

during the day and to attend morning meditation,

noonday piljd, vesper service, and the weekly

Sunday lecture. The dedication program ended

with a solemn benediction pronounced togetlier by

the six SwamLs. A sense of awe pervaded the

atmosphere as those assembled felt that this

momentous occasion was not only a blessing for

themselves but for many generations to come.

Dedication of the Vivekananda House in

South Pasadena

On 24 February, 1956, the house at 309 Monterey

Road, South Pasadena, where Swami Vivekananda

had lived (or six weeks in J900 as the guest of the

late Mrs. Carrie Mead WyckofF and her two sisteis.

was consecrated as a shrine by Swami Madhava-

nanda, Swami NLrvanananda, Swami Prabhava-

nanda, and Sw’ami Vandanananda, in the presence

of fifty devotees.

The proi)erty was deetled to the Vedanta Society

of Southern California through the generosity of

one of its members. A number of friends also

helped with funds and labour to restore the build-

ing in the Victorian style of Sw^amiji's day and to

landscape the garden. The bedroom upstairs, which

Swamiji had occupied, was made into a shrine-

room. Here the four Swamis meditated, and after-

wards the devotees made flower oRerings. Later

all gathered around the fireplace in the living-room

where Swami Vivekananda had often sat and

smoked his pipe. Swami Madhavananda again in

voked Swamiji’s blessings, and Swami Prabhava-

July

nanda told several incidents of Swami Vivekananda’s
second visit to America of which he had learnt

from Mrs. Wyckofi:—
Tn the late summer of 1899, Svi^ami Viveka-

nanda had arrived in New York and was visiting

the residence of the I.^ggetts at Ridgely Manor.
One day Josephine MacLeod (commonly known as

Tantine) who was also staying at the Manor, re-

ceived word that her brother Taylor was seriously

ill in Los Angeles. Swamiji's last words to her
before she left for the West Coast were: “Get up
some lectures for me out there, and I'll come.”
When she arrived at the Los Angeles home of Mrs.

S. K. Blodgett, where her brother was staying, she
found over the latter's bed a large picture of

Vivekananda. She expressed her surprise, and Mrs.

Blodgett explained that she had been present at the

Parliament of Religions in Chicago six years before

when Swamiji had made his famous debut, and she

liad been deeply impressed by him. Mrs. Blodgett
told Tantine that after his sf)eech in Chicago' she had
seen Swamiji surrounded by admiring women. She
had thought to herself, “If he can resist all this, he
is God.” Tantine assked: “And what did you
find out?" “Now I know that he is God," was
the answer.

‘Tantine then told her of the Swami’s desire to

come to the West Coast, and Mrs. Blodgett invited

him as well as Tantine and her brother to be her

guests. And so in November, 1899, Swamiji c.«ime

to Angeles. Invitations to speak were pressed

upon him, and he began to give a series of lecture®

both in I>os Angelos and in the adjnrent town of

Pasadena. It was in the Shakespeare Club in

Pasadena that the three Mead Sisters, Helen Mead,

Mrs. Hansborough (Shanti), and Mis. Carrie Wyckofi
(later named Sister I^lita by Swami Trigunatita)

first heard him speak. After the lecture, Shanti

approached Tantine and asked her if Swamiji would
give more lectures and take classes. Tantine said,

“Why don't you ask Swamiji himself?” Shanti

(lid, and Swamiji suggested that she arrange some
classes for him. Thus Shanti became his secretary

and later travelled with Swamiji all over California.

'The three sisters had invited Swamiji to visit

their home in South Pasadena, but no definite

arrangements had been made. One morning, to

their surprise and delight, Swamiji got out of a

carriage, dropped his bag and baggage at the door,

and announced: “I have come to si,ay with you.”

‘During the six-weeks’ st^ay at Monterey Road,

Swamiji occasionally joined picnic parties arranged

by his disciples. There is a photograph of him

with a group including the three sisters taken on

the hill behind the South Pasadena home.

‘One day a visitor came to see the sisters, and

the four ladies talked for more than an hour.

Swamiji all this time was smoking his pipe in per-
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feet silence, giving no indication that he was one
of the great orators of his day. As she was leaving,
the visitor asked : "Does this gentleman speak
English ? " »

'Swamiji sometimes helf)€d Sister Lalita in the
kitchen. He cut vegetables, shelled peas, and made
chicken curry. When he mixed spices for the cuny
with hot chillis, he used to say : "Ladies are invited

to leave because grandpa (chilli) is about to be
fried!" Sister Lalita used to keep busy cooking
and attending to various household chores, and
Swamiji told her once; "Madam, you work so

hard, I feel nervous!" Another time he remarked
about her that Marthas are needed and that she wa^
a Martha. The sisters were deeply devoted to

Swamiji and to the ideal he taught, and he said

about them! in a letter to Mrs. B. M. Leggett, dated

17 March, 1900: "Lord bless their hearts!

The three sister are three angels, are not they?
Seeing such souls now and then repays for all the

nonsense of this life." Sist<*r Tvalita later became
Swami Turiyananda’s disciple and was told by him
one day: "You will have a work to do. but it

will be quiet work " He also was entertained in

the South Pasadena home that had been blessed by
having Swamiji as its guest. Many years after-

wards Sister Lalita gave all she owned to further

the work Swami Vivekananda had begun in the

West, and in 1920 the pr^’sent Vedanta Society oJ

Southern California was sf-^rted in her Hollywood
home.

The day SwMrai Vivekananda left Pasadena, he

placed his pipe on the living-room mantel and said

:

"This house won't remain the same." His words

came true. The atmosphere he created transformed

the home of the Mead sisters into a shrine; and

Sw'amiji's presence can still be tangibly felt in the

place he sanctified more than fifty years ago. The
pij>e he left has been preserved. It is planned that

several of the rooms of the Vivekananda House will

in time be utilized as a m\iseum and library of the

early days of Vedanta.'

A New Phase in the History of VED.^NTA in

THE West
During their three-weeks' stay at the Vedanta

Society of Southern Calilornia, Swami Madhavananda
and Swami Nirvanananda participated in the regulai

program of the Hollywood Centre, the Sri Sarada

Math, and the Ramakrishna Monastery at Trabuco.

Swami Madhavananda gave two Sunday lectures in

the Hollywood Temple on ‘Vivekananda and his

Message’ and ‘Vedanta in Practice'. He also held one
of the study classes on the Critu as did Swami
Pavitranaiida. At one of the bi-weekly Rama Ndma
services, Swami Nirvanananda gave the devotees the

delightful treat of hf’aring him play the tablas.

After the partaking of prasdda that same evening,

he told a large gathering several incidents from the

life of Swami Brahma nanda. And one evening,

after the reading of the (jospel of Sn Ramakrishna,

Swami Madhavananda answered questions on spiri-

tual topics.

Many devotees and monastics remarked on the
upliftmont felt in the Swamis' presence. Parti-

cularly memorable was the occasion when Swami
Madhavananda shared with a small group his

reminiscences of the direct disciples of Sri Rama-
krishna. And equally unforgettable was the even-

ing when Swami Nirvanananda blessed the monastics

as they did their pranams and told them in his

loving way: ‘Realize God soon That is the most
important thing. That will make you happy. You
will—if you are sincere.’

The trip of these two senior monks of the

Ramakrishna Order to America is of the greatest

imiTortance for the work in the West. It is hoped

that it marks the beginning of a new phase in the

history of the Ramakrishna Order—that not onlj’

Swami Madhavananda and Swami Nirvanananda

will repeat their journey to .America, but that other

Swamis from India will visit the West. Perhaps

in the future it will be possible for brahmaedrinis

from India to spend a specified time in the Southern

California maths and that in turn Western brahma-

edrinis may travel to India. It seems that such an

exchange would be the natural development of

Swami Vivekananda' s dream of a universal brother-

hood based on a common spiritual ideal

NOTES AND COMMENTS

TO OUR READERS
Of late we have been observing one fact

with ever increasing satisfaction—^it is the

growing appreciation of the spiritual culture

and perstinalities of India by the West, espe-

cially Europe. And in Europe no other

country is more deeply acquainted with Indian

culture, than Germany, which has given us
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some of the finest Indologists. In fact

Westernized Indians have found their national

soul, thanks to these great German Orientalists.

It is no wonder therefore that His Excellency

Dr. Ernst Wilhelm Meyer, Ambassador to

India of West German Republic, would bring

out so clearly and beautifully what Swami

Vivekananda meant to Indian students. We
must confess few Indians could have done a

fuller justice to the theme than what the

learned Doctor had done on the Students* Day
of the Ramakrishna Mission (Delhi), comme-

morating the 94th birthday of the great

Swami. His remarks, which we publish

under the caption *Swami Vivekananda—^What

He Means to Indian Students* have the ring of

originality and sincerity. He himself sum-

marizes his talk in the concluding paragraph

thus:

But let me humbly repeat what I thought he

gave to youth and to all of us : The sense of religion,

the sense of the true relationship between religion

and politics, the sense of the unity of mankind,

the sense of creative internationalism, the sense of

creative patriotism, the sense of exemplary enthu-

siasm, the sense of the part played by great men
in human history, the sense of the most important

alliance, namely that of both meditation and

action,'

To one thing in the above remark wc want to

draw’ the attention of our readers: The Doctor

says that the Swami* s gifts arc universal and

not limited to any particular country, not even

to the Swami*s beloved India—^the Professor*s

expression is 'to youth (not Indian youth) and

to all of us.* The Swami*s passionate love

for India is exactly on this score—^he loved

India because India loves God and humanity.

India is eternally dedicated to the two, which

are one with her. Dr. Meyer's paper is quite

illuminating. . . .

'The Manifest and the Unmanifest: Time,

Space, Relativity* by Sri S. N. Rao, B.A.,

LL.B. (Cantab), Bar-at-Law, is to some ex-

tent an original thinking clad in the simplest

possible language. Starting with the scientific

concepts of time, space, and life the writer

philosophizes. The Universe is like a triangle.

Time, Space, and Life are each,an apex. . . .

The whole is a system, a cosmos full of move-

ment, a movement which is governed and

conditioned by the force of gravity and is

therefore cyclic and has a curvature. When
all the three apices ... are incessantly on

the move, the Universe becomes a vortex.*

Again, 'What is an appearance? It is mani-

festation and a truth emerging from a

greater truth. It is the Unseen appearing as

the Seen.' . . .

'Reaffirmation of Gandhian Values : A
Plea for a New Pattern of Society* by Prof.

R. N. Bose, I.A.S,, is a very w^ell-written

thoughtful article w^hich should be read and

re-read and deeply pondered over to pass any

judgement on its contents. Every point he

has stated has been supported by the

Mahatma's own words aptly quoted. With-

out neglecting the beauty of the trees the

Professor has given us a charming picture of

the wood. The article, he has informed ns,

is the last chapter of his book on 'Gandhian

Tradition*, soon to be published. If this

article is any indication, we can safelv say

the book is sure to occupy the same shelf with

the very few first class books on the Gandhian

philosophy.

There are several views on the pattern of

society Gandhi ji envisaged for future India;

and we think Prof. Bose has given us the

correct view. But we are not very enthu-

siastic about the ideal. While admitting that

it is very near our traditional peaceful ideal

we are unable to vouch for its revival. India

had never been all villages, nor wholly and
fully non-violent; neither is it a fact that

everything Indian was perfect. Had the

Indian society been without flaws and defects

degradation would not have set in. We mean
the economic structure—not the caste system,

untouchability, etc.—^had its short-comings.

The masses were happy and contented but

poor, ignorant, and narrow. The glorious

art, literature, philosophy are not their pro-

ducts. Agriculture was poor; industries,

though flourishing, and their products, though

articles of wonder in those ages, lacked the

wealth of variety, generations of artisans pro-
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ducing the same patterns, and departures

having been considered blasphemous. And
did these industries develop in villages or in

towns ? Does anybody think that those

miniature towns would be sufficient for future

India? Unfortunately we have no histories

of the industrial developments in towns or of

the industrial towns themselves. Otherwise

we would have seen villages had to yield

place to towns under the impact of growing

industries. . . . This increase in population,

knowledge, technology, this coming together

of many nations, this greater and deeper

understanding, despite petty jealousies and

great wars, among nations—all these tend to-

wards greater and bigger attainments, larger

combines, giant factories. Let us not be

chicken-hearted and faint away at the thuds

and whizes of big industries. Peace does not

live in jungles and villages only, it shall have

to live in towns and cities, noises notwith-

standing; just as knowledge and prosperity

will not be the monopoly of the latter alone

but will have to trek to villages and mountains

as well. . . .

Our friend, Dr. C. T. K. Chari wants to

introduce Mrs. Duddington to the readers of

Prabuddha Bharata and .sends us an article,

'Classical Russian Literature' by her. He in-

troduces the writer with the following words:

'Mrs. Duddington is the translator of classics

like Goncharov and Oblomov in "Everyman's

Library"; she has contributed to journals like

Philosophy, The Hibbert Journal, etc. She

has translated into English difficult Russian

Philosophical works like Solovyov's The

Justification of the Good, N. O, Lossky's

The World as an Organic Whole, S. L.

Frank's God with us, etc.'

'Classical Russian Literature' by this 'well-

known Russian scholar settled in Britain' is a

too brief survey of the Russian Literature of

the pre-Revolutionary period. Its chief merit

lies in the fact that it has laid bare the beauty

of the soul of this youngest literature of

Europe. ‘Speaking of the general character

of the Russian literature', she writes, 'it has

one main theme and a distinctive way of ap-
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proaching it; that theme is the human per-

sonally and the method of treatment is realis-

tic' . . . ; 'in the words of an English critic

"they see man against the background of

eternity". She divides the great writers into

two groups and aptly characterizes them as

‘the believers and the unbelievers . . . really

stating the same truth . . .: the first affirm

that life has a meaning because God is, the

second . . . show that if there is no God, life

is meaningless.' . . .

Prof. D. P. Joshi, M.A., LL.B., has shown

in 'Philosophy of the Rg Veda' how in the

Rg Veda all the later fine conceptions of the

Vedanta philosophy are found in their seed

forms. The time has come perhaps when our

pundits should not be guided by the crude

theories of the Western savants and should

blaze their own trail. . . .

'Towards Spiritualism' by Sri Pratap Singh,

M.A., is a realistic picture of the sad state the

world is in and of jthc slow and sure emergence

of spirituality out of the confused thinking and

doing of the dazed humanity. War or peace,

the optimist writer is quite confident of the

great future of mankind as embodiment of

spirituality. And India as the messenger of

peace and goodwill 'is going to be the saviour

of the world.'

"^REFORMATION OF HINDUISM

Sri M. Patanjali Sastri, retired Chief

Justice of the Supreme Court of India, is one

of the rare intellects of our land. He has

made out a case for the reformation of

Hinduism. Since the days of Raja Ram-
mohan Roy running through those of the

Brahmo reformers and the Mahatma, down to

our times, all lovers of the land, have dwelt,

rather extensively, on this topic. With minor

differences, they are all in agreement regard-

ing the customs that need reforms. Swami
Vivekananda differs widely with regard to the

method but not to the items to be reformed.

His method is education. Educate the people,

hold before them the true pictures of their

society and religion and those of other

countries. Let them compare and let them
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demand reforms if they feel the need. As long

as, so feels the Swami, the demand does not

come from within our society we may cry

ourselves hoarse over the matter, nothing

effective will ever come out of all that. Even

legislations will remain a dead letter, as is

shown by Vidyasagar's widow remarriage act.

But are we to keep quiet? Have not the

advanced section of the people any duty? If

the educated will not educate the unenligh-

tened, if the state will not take steps to make

it easy for those who want the reforms to

follow their conscience, how will society move,

how will the sufferers be relieved of the age-

old tyranny? It is perfectly true that the

enlightened should be the torch-bearers. And
if people of Sri Sastri’s eminence will not take

up the pen and give us the benefit of their

well thought-out plans, who will? Wc would

very much like to see them take the field,

even more aggressively than they are doing.

It is indeed a pity that intellectuals with their

vast erudition, with their knowledge of socio-

logy, psychology, ancient and modern laws

and, above all, their mature experience should

have left the entire field to the busybodies,

who never cared to study the socio-religious

history of their land nor had the desire and

capacity to collect facts laboriously and reason

out the ideal of the future society and the

method of achieving it without a bias and

without being dictated from brains outside the

country. The outline of the scheme adum-

brated by Sri Sastri in the May issue of the

Vedanta Kesari shows the heart and brain of

the writer and we find no reason to differ

from him. But knowing the leaders of the

land as they are, why should he look around

for a sannydsin of the Safikara type to start

the work, why should he not gird up his loins

and drag his trusted friends to put into

practice what he so nicely thought out? We
do not have a Swami Vivekananda or a

Mahatma in our midst. Everybody knows it,

sees it. It is useless to cry for one. We are

to build up the structure with tiie materials

available. Men of Sastri's position are the best

materials available, we think.

Still one cannot help being sceptical about

these reform talks when one finds the Swami

and the Mahatma, in spite of their best

efforts, not very successful in this regard.

One is led to fall back upon the wisdom of

the Swami 's remarks on the method of re-

forms. Perhaps society moves slowly, it takes

its own time, it brings its own men. Ours is to

bring education to every door and patiently

wait for the people to demand and effect re-

forms. There seems to be no other way of

preparing for, far less hastening, reforms,

social or religious. In the mean time let

intelligent patriots preach and put into action

their ideas. First of all, let small bubbles

appear, nuclei be formed, in different parts

of the country, ebullition will take place of

itself in proper time and temperature. But

impatience will spoil, not improve, the game.

It is education that is needed, and happily

for the land government have turned their

attention to that. Still the noise that is made
throughout the country has also its effect.

The readers of the Rdmdyana know what

noise was required to wake up Kumbhakarna.

Ah! what sleep is India sleeping that divine

incarnations, prophets, saints, politicians, and,

above all, our busybodies fail to break it!

REVIEWS AND NOTICES

"TOO MANY OF US?” By Albert Nevett.

Pubh£h0d by the Indian Institute of Social Order,

Poona, 1^52. Pp, 188-irJL. Price Rs, 5/-.

That the world is overpopulated, that famines

would be more frequent and intense, and that

family planning should be undertaken on 'modern'

lines, are some of the slogans that we are hearing

ad nauceam in the present day. Mr. Albert

Nevett's book is a valuable and timely rejoinder

to these shibboleths. It is a well-documented and
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well-reasoned statement of a sane and healthy out-

look on the problems of population and food-

supplies. Dr. Tummers has supplied a chapter on
the Medical ,Aspect of Birth-Control. The other

six chapters are from the pen of Mr. Nevett.

The main purpose of the book is to prove that

whatever else may be the solution to the popula-

tion problem, birth-control far from solving the

problem, can only make the situation worse.’ The
economic, social, and medical aspects of birth-

control make it reactionary and injuriou.s to the

healthy development of human personality. Only

when man lo.ses sight of the meaning and purpose

of life, when man has scant resj>ect for human
personality, when man fails to have a faith in the

spiritual values, only then does he take to the

advocacy of birth-control. The attempt to limit

the population and to make the small family

fashionable, brought the death of the Greek and

the Roman civilizations; and the Malthusian prin-

ciple is as faulty as the optimum theory. Mr.

Nevett presents the problem effectively and com-

paratively, to argue that there is no over popula-

tion at all. The not reproduction rate of India

is far below that of Canada; while the crude birth-

rate is below that of Mexico, Costa Rica, Malaya,

Egypt, Palestine, etc.

Moral and religious bankruptcy always brings

about a deplorable sex-morality. A low death-rate

and a decline in population go to build up a popu-

lation structure with too many old people; and

this spells disaster to the future .stability of any

state. Further, birth-control inevitably promotes

pre-marital intercourse, a general moral decadence,

a glorification of the Satanic element. Birth-

control is unnatuial since it goes agJiinsl the law

of nature, since it tends to destroy the human
race. It inevitably gives rise to the evils like

abortion, sterilization, and small families. It is

tantamount to infanticide, conceived in terms of

the most selfish sin called lust; and it promotes the

dangerous view according to which a woman be-

comes a legalized prostitute. Further, it results in

the worst psychical aberrations.

We cannot prevent infant mortality etc. by

advocating birth-control, but by eliminating

poverty, exposure to disease and ignorance. The

doctors themselves are emphatic in declaring that

the use of contraceptives results in uterine cancer.

A .saner and healtliier view has been the acceptance

of self-control; for marriage is consummated not in

the lustful pleasures but in the children. As

Nietzsche said, ’Everything in a woman is an

enigma and everything in her is explained by the

one word ’’maternity”.’ This has been the view ac-

cepted by the Indian tradition and by the Catholic

Church; and a view thaft is founded on a supreme
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moral value cannot lightly be brushed aside as

being 'unscientific’

.

Our advocates of birth-control are the prophets

of gloom; they are great astrologers who foresee

that in the near future the world will reach its

optimum population. But we know comparatively

little about future population trends and the future

development of resources. We have to tap our

resources, find alternatives, apply scientific pro-

gress to oblaui increased pn ductivity of our land,

and work harder. India can be self-sufficient in

f(K)d with about a ten per cent increase; and if

we cannot work hard to get at this, nothing can

save us. Birth-control tending to promote the

love of lust will inevitably create an atmosphere

t)f laziness; and self-sufficiency in food will then

be an eternal ‘ideal' only.

Mr. Nevett 's thesis deserves to be widely

known. It is thought-provoking and illuminating.

He is with the Indian tradition and with Gandhiji

in his main conlenticm; and the thesis is so con-

vincing that the family planning commission does

not appear to have anything to say against it. He
pleads for a revival of the spiritual values, of the

essentially human valiu's. Have we to love our

neighbours? Or arc we to legalize the immoral?

We are with the first alternative; and Mr. Nevett's

effective argument endorses truth and validity.

P. S. Sastri

THE DOUBllNt; IHUMAS TODAY. By
RusSkil Davies Pubhsht.ci by Philosophical

Libnoy, 25 East ^oih Street, New York 16, N.Y.,

U. 5. J. Pp. Price $ 4 75.

This book seeks to answer the questions which
the doubting 'Diomascs of today ask about the

factual foundations of true rebgion. It is hardly

necessary to say that doubters are legion in this

age, and that they want a positive assurance of

the reality of a personal lioo. The author feels

that it is essential to remove sucli doubts, for the

church which cannot answer fails in its liigh calling.

The standptiint of the author, as is natural at

the present day, is largely historical, since a religion

which does not explain the historical development

ol the world will not carry us far. The author,

however, starts with the preconceived notion that

God purposes the salvation of the world and that

It is Christianity which has oeen God s instrument.

A lonception of this nature about Christianity will

surely appear naive in the twentieth century.

The authors picture of Christianity, progress-

ing along the mam highways ot commerce in the

ancient world is much too ideal to be true. His

whole interpretation is unscientific, and despite his

repeated and emphatic protestations is essentially

theological. The manner in which he cleverly

visualizes the so-called Master-Plan of God against
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the background of World History does little credit

to his historical acumen. He forgets that history

cannot be explained from any preconceived point

ot view, theological or materialistic. The author's

Christian bias is much too pronounced and trans-

parent to be ignored, and his ‘facts’ of history are

nothing but naked propaganda. His purpose may
be noble, but it cannot be realized by dubious pro-

paganda. History cannot be prostituted even for

the sake of religion, and historical facts must not
be twisted even from the Christian angle.

We know that there is something wrong with
1/resent-dny religion, and it is true that it has
ceased to be a primary field of human interest.

But, it is both unscientific and immoral to bolster

up a like of religious interpretation which cannot
stand the test of reason. Communism and atheism
which the author dreads cannot be countered b}^

beautiful fancies

Dr. Nandalal Cuatterjj

AT THE FEET OF BAPU. By Bkijkrishna
Chandiwala. Published by Navajivan Publishing

House, Ahmedabad. Pp. 345. Price Rs. 4/-.

At the Feet of Bapu is a beautiful wreath of

recollections and reminiscences offered by an ardent

admirer and a true devotee of Gandhiji, Sri Brij-

krishna Chandiwala. The.sc memories arc mainly
based on the day-to-day diary record kept i>y the

author since 1929. Originally written in Hindi

—

Bapuke Charanonmen—it has been translated by
the author hims<df.

'Once during Bapu’s stay with Principal Rudra
(St. Stephen's College, Delhi), a student—who was
a classmate of my brother came running to him and
said that padree Andrews (Rev. C. F. Andrews) had
caught a villager, and was taking him to a church
for conversion to Christianity. The boy could

hardly believe it when he was told that the villager

was no other than Gandhiji himself!'

Thus unfolds the long panorama of intimate

and charming pictures which Sri Chandiwala draws

with perfect ease and grace. And when we come
to the end of the book and also of Gandhiji wc
put it down with a sharp and sudden pang of

separation.

The book is technically more or less the author's

memories and reminiscences and he sets about it

with a deep sense of reverence and humility. No, it

is more than that. Its value, from both historical

and biographical points of view, cannot be ignored.

From Sri Chandiwala’ s first acquaintance with
Bapuji in 1918, through his close contact and inti-

mate association for a considerable period of thirty

years till Gandhiji was assassinated in 1948, he
gives us much valuable material of the Mahatma's
life as well as of the Freedom Movement whose
guiding spirit Gandhiji unquestionably was. The
book, moreover, contains important sidelights on
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a number of self-sacrificing patriots like Swami

Shraddhanand, Hakim Ajmal Khan, Tagore,

Malaviyaji, the Nehrus, Vinoba Bhave, Subhash

Bose, and Mahadev Desai.
,

We also come to know of Gandhiji' s eighteen fam-

ous fasts—for about 145 days in all—^liis numerous

terms in jail—6 in South Africa and 8 or 9 in India

—
,

his threat to fast unto death a couple of times

in Ycravda and Calcutta, his constant prayers, his

unbounded trust in God, his unique weapon of non-

violence, his sublime, almost Franciscan, humility

his love for the Harijans, and lastly his tragic but

heroic death—through these and many besides

(Tandhiji has secured a permanent place in history

and in the hearts of men all over the woild. Ami
in the end, when India is divided and he feels

that the people are with him no longer, when irres-

ponsible and regardless men advise him to retire for

good, he feels sad and stands like a lonely seal,

wounded and disillusioned, awaiting jiensivcly the

arrival of the tide to be carried gently away into

the great sea, its only ultimate refuge.

Tht' printing and get-up are Cjuite good. We
commend this beautiful book to all who wish to

get a glimpse of the most unusual personality of our

times.

B. M. C.

SOME ASPECTS OF THE HINDU VIEW OF
LIFE ACCORDING TO DIIARMA^ASTRA. By
K. V. Rangaswami Aiyangar. Published by the

Director, Oriental Institute, Pp. 184. Price

Rs. 6/-.

This interesting work contains the Sayali Row
Mcmotial I.ectures for 1947-48, delivered by the

author on Hindu Ethics as revealed in our Dharma-

^stras. Attempts have been made earlier to give

an exposition of Hindu Ethics. But they are either

onesided as in tlie works of Mackenzie and Hop-

kins, or historical and comparative as in the work

of Sir Sivaswami Aiyar, or philosophical and

metajibysical as in the work of Dr. Radha-

krishnan. So far no systematic attempt has been

made to approach the problem from the stand-

{x>int of the Dharma^stras. This credit now goes

to Mr. Rangaswami Aiyangar, whose earlier lec-

tures on Manu have won him recognition.

The first lecture of the present volume is of an

introductory character. After explaining that one

is born a Hindu, he interprets the essential spiri-

tual character of Hinduism with reference to the

puru^rthas. The social system envisaged by the

Dharma^stras assumes an eternal sanction, for it

is said to be derived from a superhuman source.

This evidently 'brings the social organization with-

in the ambit of the Philosopher'; and yet the

author is sceptical about the attempts of the

thinkers like Dr. Radhakrishnan.
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The second lecture deals with the background
of the Hindu view of life. The Hindu way of

life, as expounded by Dharma^astras is rooted in

theism, in tl^e belief in a Supreme Being and in

the doctrine of Karma. This is not fatalism, for

destiny demands human co-operation. Though the

theories of incarnation, grace, and election seem
to conflict with the theory of Karma, they are in

fact the sublaws of the same principle. The whole
chapter is worth reading for its brilliant exposi-

tion of the doctrine of Karma. The author's re-

fusal to consider the metaphysical basis of Karma
has made him over-emphasize the ethical aspect.

The third lecture gives an exposition of the

concept of Dharma, while accepting the view that

all conduct rests on a suprasensible basis, the

author has been led to uphold the jnana-karma-

samuccaya theory of Vi^istadvaita. If the author

really wanted to exclude all metaphysical consi-

derations as he avowed at many a place, he ought

not to have gone into the comparative merits of

the various Schools of Vedanta. At one place he

upholds the necessity and gradation of all the

asmmas, and flings an attack on Advaita which

does not accept the gradation as infallible. If a

Smrti can come to the rescue of the gradation of

these asrawas, anotlKT can equally come to the aid

of the other view; and Vacaspati quotes the say-

ing : 'Yad ahar et)a vmijet, tad ahur eva prav-

One can take to sannydsa that very

moment when one has come to feel the necessity

of renouncing. Frequently does the author tell us

that the Advaitic emphasis on Jn^na is detri-

mental to the ethical life of the individual. This

is the cheap gibe of the accidental pundits who
have not cared to rea<l the great master, Sankara,

aright. Of course, the author does not go the

whole hog with them. And we feel that his service

to the Dharma^astras would have been more

valuable, if only he had refrained from these

occasional, implict and explicit, charges against

Advaita. Nor can we endorse his account of the

Mimamsii conception of Dharma is being half-

sceptical, if only we remember that the whole of

Piirva Mimaihsa. is an inquiry into the nature of

Dharma, an inquiry that has given a locus standi

to the major Smrtis.

Apart from these unfortunate digressions, the

work abounds in illuminating discussions on the

various kinds of Dharma. The fourth and the

fifth lectures present a lucid exposition of the

Varna-Dharma, SafitsMra, and A^rama. The logi-

cal and moral necessity of these is clearly explain-

ed, and no one can better this exposition. The last

lecture deals with the ethics of social and political

life. Here are explained the major virtues called

Ahimsd (non-killing), Satya (truthfulness), Asteya

(non-stealing), ^auca (cleanliness), and Brahma-
carya (continence). This is a little baffling, and

we would have been more happy if we are told

why the Taittiriya Upanisad emphasized only

Satya and Dharma.

IVIr. Rangaswami Aiyangar’s work is very

valuable; and at a time when serious attempts are

made by politicians to tamper with the Hindu
Social Morality, this work will be a powerful cor-

rective. [t deserves to be read by one and all.

P. S. Sastri

BENGALI

JAIL-KIIaNa— KARAGAR. By Nikunja Sen.

Published by Gana Dipayana. Publishers, I'jo-A,

Upper Circular Road, Calcutta-^.. Pp. zgb.

Price Rs. 5/-.

It is not too much to say that Battle of Freedom

in India, was won in the Jails and detention camps.

The British Jails and detention camps for poli-

tical prisoners w^ore meant for segregation, repres-

sion, coercion, and intimidation. But when all

attempts to curb the indomitable spirit of these

brave hearts failed, the British authorities arranged

for their confinement to a desolate distant place

far away from 'humanity's reach’. The harrow-

ing tales of the British prisons have been depicted

by no less a person than Sri Nehru. Jail-khan§.

—

KAragar' gives in detail an insight into the strife

and struggle of these brave sons of Bengal who
staked every thing for freedom and as a result

were sent to Deoli Detention Camp. It throws

light on an unwritten chapter of the country’s

Freedom Movement.

The book itself is more than a novel: it sup-

plies sufficient materials for the revolutionary

history of tlie Freedom Movement, and narrates

sorrows and horrors wdth a dose of happy humour
that shows up the easy courage of these political

sufferes to the best advantage. The creative

genius of the prisoners is lirought out in their hold-

ing classes for the education of the com-

mon convicts, with whom they had to pass their

days in the camp. The style is forceful, lucid and
clear. It leaves a permanent stamp on the mind
of the reader. The book will have a place in the

list of successful books in Bengali literature.

Tara Kumar Ghosh
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During 1955 the work of the Centre continued

to expand. The following is a summary of the

more noteworthy features of the year’s work:

i. Lectures and Classes; The Swami kept

tip the series of regular lectures and classes he

stalled seven years ago. On Thursdays he

lectured at the Kingsway Hall, and on Sundays he

held meditation meetings and gave discourses on

Ihc Upani?ads at the Centre. During the Swami’s
visit to India, Sir John Stcwart-Wallacc. Mr.

Kenneth Walker, Mr. Norman Marlow. Mr. P. D.

Mehta and Mr, S. Samanta were kind enough to

speak on Thursdays at the Kingsway Hall, and on

Sundays there were readings from The Goapel of

Sri Ramahri^hna at the Centre. Including talks by

the Swami to Jewish. Methodist, and Youth
groups, the total number of lectures and classes

since November ist, 1954, was nearly loo. In

the latter part of the year Swami Satprakashananda.

who is in charge of our St. Louis Centre, and

Mr. N C. Chatterjee, who is President of the All

India Hindu Mahasabha and Leader of the

Opposition in India,, were guest-speakers.

During his recent visit to India and Ceylon,

the Swami spoke at the R. K. Ashrama, Nagpur
(Chairman: Pandit Ravi Shankar Shukla, the Chief

Minister, Madhya Pradesh), the Institute of Culture,

Calcutta (Chairman: Mr. Justice P. B. Mukharji),

l^the R. K. Math, Madras (Chairman: Mr. K.

Balasubrahmaniam, whose father the late Hon.

Mr. V. Krishnaswami Iyer, was a friend and

devotee of Swami Vivekananda) and the R. K.

Ashrama, Bangalore (Chairman: Swami Yatiswara-

nanda). He was one of the speakers at the

Ramakrishna Birth Anniversary meetings at Belur

Math and in New Delhi. He gave lectures also at

the Banaras Hindu University where later he dined

with its Vice-Chancellor, Dr. C. P. Ramaswami Iyer

and spoke at the R. K. Mission at Khar, Bombay,

at Trichur, Trivandrum and Colombo. He spent

over three months outside England in connection

with his visit.

He received two invitations to speak on the Con-

tinent, but had to postpone his lectures there on ac-

count of pressure of work connected with the Centre.

2. Magazine: Vedanta for East and West.

the bimonthly of the Centre, entered its fifth year

in September last.

3. Permanent Preaching: A large number of

books was sold during the twelve months ending

on October 31, 1955, w^orth ;£347-i2-iid.

4, Centenary Volume: Women Saints of

East and West has just been published. Mrs.

Vijaya Lakshmi Pandit has kindly written a Fore-

word, and our good friend Mr. Kenneth Walker an

Introduction.

5. Appeal for Pra^r Haix; The need for

a spacious Prayer Hall suitable also for lectures

and classes, and with a proper Sanctum for wor-

ship, is acutely felt. During the Durgd PUja and
Deepuli celebrations this year about one thousand

devotees came to the Centre. Most of them were

given lunch or dinner. The late-comers had some
prasddu. Undoubtedly more would come, and
those who do come would receive much greater

inspiration and satisfaction, if a spacious Prayer

Hall were available. But quite apart from t^se
special days each year, the Centre just as urgently

needs to hold its weekly lectures and classes under

its own roof, in a hall with a spiritual atmosphere

and character of its own. It is the general expe-

rience of this organization that once this becomCvS

possible in the development of a Centre, its in-

fluence becomes marked. In view of this, the

Board of Management and the numerous devotees

who gather at the Centre, especially on sacred

days, feel that the time has come to devise ways
and means of having a large Prayer Hall, where

lectures and classes can be held, and where worship

can be conducted in the sanctum.

6. Religious Anniversaries : Besides the

Birthday Anniversary of Sri Ramakrishna, and

those of the Holy Mother and Swami Vivekananda,

such sacred days as Christmas Eve, Easter, Buddha
Day, and Sri Krishna Day were also observed.

As already mentioned, tlie Durgd Pdja and

Deepdli drew' large numbers of devotees to the

Centre. The contributions received amply met the

exixjnses of these tw'o festivals,

7. Spiritual Guidance: Behind all the ex-

terior activity of the Centro the w^ork of spiritual

guidance continued. The Swami gave interviews

to many visitors, and spiritual instructions to a

number of earnest seekers. These interviews and

instructions helped those who sought them to live

more integrated lives. Numerous letters requesting

spiritual guidance were answ^ered personally by
the Swami.

8. Honorary Members ; During the year

Honorary Membership was conferred on the follow-

ing persons: Dr. Sir S. Radhakrishnan, Mrs.

Vija5ra lakshmi Pandit, Mr, B. G. Kher, Mr. N. C.

Chatterjee, Sir John Stewart-Wallace.

Conclusion: The Centre wishes to record its

warm thanks to all those who have helped it meet

the running expenses with gifts in cash or in kind.

The work is entirely dependent on these expres-

sions of generosity, and the Centre needs much
more of such help.

We hope and pray that by the unfailing grace

of the Lord the Centre may be provided with more

material means and manpower to cope with the ex-

panding work, which is done in a spirit of dedication.
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Slum siToi r
*

'Arise! Awake! And stop not till the Goal is reached/'

AMBROSIA

(Turning to a devotee) One day Master was
passing by Panchavati when he saw Harish
meditating there. He muttered, 'Harish, he
on whom you are meditating is carrying his own
water-pot. There is none to carry it for him.'

Be it religion or worldly gain, without love

and devotion nothing is achieved. To be
obliged to do a thing on request or by courtesy

cannot take us far. If there is real love for

God you cannot tear yourself away from Him.
Love alone counts.

I am and my Deity is, there is nought else

beside. When this attitude comes mind is puri-

fied. This is meditation.

Blessed is the man who offers Lord's things

to Him with a gladsome heart. The Lord
accepts them without doubt. Anything offered

without devotion is never accepted. One who
is impure and has no love for Him may worship

for years, but rest assured, his worship will

never be accepted.

Renunciation and Dlspassion

1. A religion is great in proportion to the

number of men of renunciation it produces.

2. If you want to realize God you must

have genuine renunciation. The Lord dearly

loves men of true renunciation. Unless one

is imbued with this spirit one cannot see God.

Renunciation means no doubt the giving up

of wealth, position, fame, etc., but above all

it includes the sacrifice of the body, the

dearest of all—one must forget one's body, if

not totally, at least partially ; if not for all

times, at least every now and then. As long

as you have the least hankering for enjoy-

ment of any kind you cannot have renuncia-

tion. Can a mind, full of desires, have even

a distant idea of renunciation? God is far,

far away from a mind pining for fame.

3. As long as you suffer from a sense of

want you cannot sincerely call on God. And
man has no end of wants. This sense is so

peculiar that the more you think of it the
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intenser and wider it becomes. Therefore it

is that those who want God should tread the

path of renunciation.

4. Is it a matter of joke to be a monk, a

man of renunciation? It requires hard and

sustained prayers and austerities through

many births to become a true sannyasin. Not

only that. A sannydsin had to pass through

enjo5mients of aU kinds, including those of

kings and emperors. Then, after many births,

comes true dispassion followed by renunciation,

sannydsa. Passing through all these stages can

a man become a sannydsin at last.

5. A little enjoyment, a little name and

fame, a little wealth—man is mad after these.

What scheming, what black policies does he

not adopt and go through for their sake!

Look at the other picture. The Lord Buddha

was the heir apparent to a throne, but for the

sake of bodhi he renounced all. Mark you,

when in course of his austerities supernatural

powers came to him, he laughed out and said,

‘Even without undergoing austerities I had a

throne, and now after killing the flesh am I to

«cnjoy these foolish ihings?' Saying this he

drove away Mdra,

A man of true renunciation like the Buddha

can realize God. For the sake of God one

has to give up everything. How many, I ask,

can have salvation? Ramaprasada has sung,

‘Of million kites, Mother, rarely one breaks

the string and gets free. And gleefully dost

Thou clap Thy hands.' It is the Lord who
graciously sets a soul free and playfully praises

the man thus set free.

6. The Lord has declared, ‘Give up all

and follow me. If you want enjoyment you

shall not get Me—you can't have two

together.*

7. But you cannot force renunciation

down one's throat.

8. You can neither have any idea of God
unless you give up all.

9. The Lord is well pleased with those

who have renounced all for His sake. They
alone know what true happiness is. The
w'orldly people despise them but they are

God's favourites, for, says He, ‘Have they

not forsaken all for my sake?'

10. Do you arrogate to yourselves the

spirit of renunciation? Renunciation indeed!

What do you possess that you can give up?

Yes, Lord Buddho was indeed a man of re-

nunciation. A king's son, suffering from no

sense of want, yet did he forsake everything

for the sake of Truth! He is renunciation

personified, a true tydgin. This heir to a

throne really felt in the heart of his heart that

dhamma was the greatest force. The Bhaga-

van (Buddha) thus thought within himself:

'People run mad after royal pleasures. If

they see me give up that, they may very well

heed my words and be kind to animals.' His

renunciation is for the sake of all living crea-

tures, not for gaining anything for himself.

11. A sddhti*s adornment is his renuncia-

tion, that of a householder his wealth. What
a difference between the two! Householders

are engrossed with wealth and fame, the sddhu

has spat upon them. So I say the two should

not mix too much. It is injurious to both.

Each loses his grip on the ideal. If anybody

takes refuge in a sddhu, he will have to be a

sddhu, if not in this life in the next, to be sure.

12. Talk to the young sddhus about doing

good work, at once they are seized with dis-

passion, i.e. idleness. Everybody wants comfort;

none wants to suffer, far less for others.

13. What a joy is it if parents understand

the significance of their sons' turning sddhus,

which moans reaching the goal of human life!

They do not understand this, hence the

trouble. They do not realize their great luck,

that their sons will know what tnie happiness

is. But usually they create difficulties. This

is to be deplored.

14. It is indeed a great luck to get admit-

tance into the favour of a true sddhu. What
does he gain thereby? His mind gets puri-

fied, discrimination and dispassion blossom

forth in it. The man enjoys peace and happi-

ness. Of what help to others is he whose own
miseries have not ceased, who himself does

not know what peace is?



RAMAKRISHNA MISSION : ITS IDEAL

By the Editor

We had occasions to write about our

national reconstruction, in which we men-

tioned about the need of a spiritual organiza-

tion to look after the spiritual regeneration of

the people. There are in fact quite a large

number of spiritual organizations of various

types. But they arc either mostly sectional

and exclusive or do not have that tangible

spirituality which can bo really imparted to

those who crave for it. One may go one step

further and sa} that busy with many other

matters they have lost the zeal and enthu-

siasm for realizing God or Atman in the lives

of their own members, without which the

question of its communication to others can-

not arise at all.

After the political independence of the

country and the just declaration of religious

neutrality of the State or its secular character,

the need of the dynamic existence of religious

organizations of the right type appears all the

more urgent. For, while all political, social,

and economic problems arc being handled,

one may say, with a good measure of success,

the spiritual, which is the central, aspect of

man goes unattended and neglected. And

yet 'spirituality' is a word which is most fre-

quently used by our ministers of state and

political leaders. Without fear of exaggera-

tion one may say it is used by one country,

India, as many times as it is used by all the

other countries of the world put together

:

though none of the latter countries half neg-

lects the need as India does today. There is

nobody so impudent as to blame any political

party for it. Nor does the apportioning of blame

serve any purpose. It is sufficient to know

that one very important aspect of our national

life is being neglected and that one or more

organizations, independent of the State or any

sectional group of people, are necessary to

cater to this need. This magazine being con^

nected with and run by a spiritual organiza-

tion which claims to serve this purpose, an

examination of this claim will be a fine self-

searching and a serious revelation to the nation

of the Ideal and Endeavours of the Rama-

krishna Math and Mission.

Secular organizations are launched to

reach an ideal that is to be attained, spiritual

ones are formed to imitate an ideal that has

been attained to its acme in one person, who

consequently represents its plan, purpose, and

sustaining spirit. Subsequent changes in the

secular organizations are made with a view

to approaching an end that is ever changing;

those of the spiritual organizations are initia-

ted not to reach a changing or changed ideal

but to meet and ren^ove the changed obstacles

to the path of the same ancient unalterable

end. Hence the personality of this eternal^

central figure is the key to the understanding

of such organizations, for all the later changes

are temporary measures that do not alter the

texture but dye the fabric with colours that

are not fast. Buddhist, Christian, and Isla-

mic organizations never attempt to transcend

what is represented by Buddha, Christ, or

Muhammad. With all the changes brought

about by the inevitable time these churches

remain the imitations of Buddha, Christ, and

Muhammad. The life and sayings of these

personalities are the way and the goal of the

churches. So Sri Ramakrishna is the way

and the goal, the plan, purpose, and enthu-

siasm of the organization that bears his name;

he is the pivot round which all future changes

must turn or oscillate. Lives and sayings,

however, can be and are actually interpreted

variously. But there are certain things which

do not admit of different interpretations, they

are so obvious. And these obvious untwist-

able things are the core of these personalities

and they are universal in the sense that man
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in any part of the globe can adopt these prin-

ciples or re-act those acts Jo his infinite joy

and benefit*

While the above remarks are true in the

case of all such spiritual personalities through-

out the world there is one difference which

divides these otherwise universal personalities

in two groups, which can be classed according

to the race they were born in—the Semitic and

the Indo-Aryan. This difference does not take

away their universal character; in fact,

difference, according to us, is no part of their

personalities but is inherent in the races they

belonged to and therefore found by the racial

interpreters in their personalities. These
interpreters, soaked as they are in their racial

characteristics, cannot lead themselves to

believe that personalities can soar so high as to

transcend all racial and other limitations.

The Semitic scriptures, though held sacred by
later prophets, are taken as subject to evolution,

the more modern prophets having come ‘to

fulfil and not to destroy’, and the prophet of

Islam having said the last word about spiritua-

lity. The Indo-Aryan scriptures, the Vedas,

are, on the contrary, the last word of spiritua-

lity and the later avataras and dedryas are

living commentaries thereon. This difference

of outlook on scriptures has, however, borne

fruits contrary to expectation. Evolutionary

scriptures should have led to liberalism and
universalism; but in fact they have led to

exclusiveness and pugnacity. The reason is

not far to seek, for you may reject any new
prophet and go on fighting the new development

which may be attributed to Satan, the sum
total of all undesirables. The Vedas, on the

contrary, are perfect; each part of it is equally

holy; and no new Veda could be written.

Hence the Vedic followers ought to have been

exclusive, but the fact is otherwise, for the

Truth running through the Vedas is one and the

various deities are but names and aspects

of that one Truth; and the various

methods of worship are adorations to

those limited aspects of the unlimited Truth, to

the concrete forms of the abstract Formless.

The Truth is unchanged and inunutable but

there are infinite names and forms, expressions

and impressions being revealed from eternity

to eternity—^new and glorious in time, older

than the oldest in timelessness. Hence the

Vedics are liberal and universal, are mild and

loving, adore all things and creatures as ex-

pressions of the Infinite Darling. Sri Rama-
krishna is Indo-Aryan.

There is no mistaking the fact what he was,

what he stood for. In his life of half a century

he never hankered after anything, never

possessed anything, except God. He breathed

God and God alone. If ever he did anything

it is in, with, and for God. If ever he

preached anything he preached God, prayed

to men, women, and children, with all love

and humility, with all earnestness and fervour,

to love God, to try to see God, to enjoy Him,

to saturate all life and surroundings with that

Infinite Bliss, to become Divine. And what

he preached he was to perfection. He never

stopped to understand the implications of that

life, its impact on society, culture, and civili-

zation. He lived the life and left the explana-

tion to others. The identification of this

personality with the Oversoul was so perfect

that he never felt that he did or said anything.

Everything that was he or his, everything of

the vast universe was to him that big universal

/ or Thou, and there was nothing else besides.

The seeming these or those were He, acting

most funny, amusing, and exceedingly joyful

parts in an overflow of bliss. Sri Rama-
krishna’s own life was this, and unknown to

him it w^as an invitation to humanity to partake

of the bliss of this life. His life is an eternal

invitation, urge and prayer, to mankind to

make their lives blessed with divine inebriation.

Can the mission of such a man be anything

other than what he was? Ramakrishna
Mission is a prayerful urge to man to be full

of God, to become divine.

There were other lives in modern times,

quite spiritual, very high and great, but there

was none that had no other interest but God.
We are not ciying down those ideals. They
are objects of our heart’s love and adoration.

But the fact remains that his was the unique
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b'fe fully and wholly given over to God, wherein

God alone dwelt in perfect ease and calm,

emanating joy, purity, and holiness all round.

This life was* the perfectest (if we can use such

an expression) demonstration to ever forgetful

man of the existence of God, of His blissful

nature, of the beauty and poetry of the life

divine. It was a romantic attraction that the

best souls of the time felt for this man who

was nude in his glory, who possessed nothing,

not even the body and the mind that seemed

to be his, and yet what glory, enshrined in

that personality, would others enjoy! No
romance was ever so high and subtle, so

absorbing and maddening, so purifying and

uplifting.

He never worked, he never hurried to do

good to others, to remove widows' tears or

orphans' cries, he never brought food to a

man or cloth to a woman, never brought the

blessings of education, of arts, sciences, and

technology to a boy or girl, never brought

medical aid to or nursed a sick or suffering man,

never healed a leper by touch or sight or

brought back the dead to life at the intercession

of a sorrowing mother or beloved, never wrote

a book or a poem or gave one scientific formula

to the world or a system of philosophy or a

masterpiece of art to the world. He never

travelled to preach nor climbed a pulpit or a

dais, never swayed the masses to march to a

House of Parliament, or led an army to victory

or crowds to a revolution. He prayed to the

Divine Mother with flowing tears that drenched

the fore ground, he meditated till the body

grew stiff and unconscious and birds sat on his

head to peck, he cried with the impatience of

a love-lorn child till Mother came running

post-haste; and tears changed into smiles and

laughters and joyous sports and songs and

dances round and round Her knees.

And the child told the Mother that he

knew nothing, he would do nothing and

he gave himself up to Mother; and the Mother

gladly accepted the offer and said that hence-

forth She would use his body and mind for

Her purpose, She would act through them.

This covenant was signed with the mingled

blood of both and the testament, written in

bold dazzling letters, can be seen for all times

by those who but will. This complete dedica-

tion, this merging of the individual will into

the supreme will is spirituality, is spiritual life.

It for ever sets at rest all finitudes of the

individual and makes for the unrestricted play

of the Power Infinite, all anxieties and hurried-

ness vanish, the meaning and purpose of

individuals and particulars together with their

actions become evident, agentship drops off,

the Witness reigns supreme in His supernal

power and wisdom, a steady surge and flow of

peace and bliss starts. This life divine is

spirituality, the eternal gift of India, which,

consequently, throws up in proper times Sri

Krsnas, Buddhas, and Ramakrishnas for its

demonstration to the world outside. This is

Ramakrishna Mission, India's Mission, the goal

of humanity, for whose sake India has striven

and suffered through the ages.

Then Mother demonstrated through the pure

body and mind of Ramakrishna the core of

truth in all faiths and churches buried in the

debris of human perversities and revealed to

him the new play She is going to initiate in

a new global age, where exclusiveness and

fanaticism will be the first casualty. She

showed him in a series of dazzling visions

how Her marked children will be brought to

him for inspiration and training for the task of

inaugurating the historical (not mythological)

golden age; She gave him a complete history

of each of them and revealed their glorious

future. She made him feel anxious for their

coming so that She might hasten the day

through the attraction of Her divine child. The

history of the Ramakrishna Mission took the

shape of the training of these apostles.

They came, these Calcutta boys, school

and college students in their teens, untouched

by the pollution of the worldly life. A training

of about five years, whose intensity was stagger-

ing and unbelievable, was imparted. None

came with any other purpose but to *see' God
and be absorbed in His love; they worked day

and night through the mazes of spiritual

practices, made straight and easy by Mother
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through Ramakrishna; 'realizations' poured in,

making the urge stronger taking them all to their

goals without their knowledge. And when the

blaze for the More was in its white heat Mother

asked Her divine child to quit the scene of

the gross world, which he did gladly, feeling no

difference between the gross and the subtle

play. Stricken with sorrow at the absence of

the gross presence of the guru these budding

apostles plunged themselves in prayer and

meditation until the gale of divine unrest

scattered them in different directions to achieve

their respective goals, this time consciously and

through unaided personal exertion. They were

swallowed up, not by the immensity of the visi-

ble Bharata, which did not then appear to them,

but by the deep-blue {^ydmam) Unfathom-

able within. Years rolled on and these young

souls remained absorbed in God. To one only,

to Swami Vivekananda, the inner God started

limping outside soaked in poverty, squalor, and

degradations of all description. He was pushed

out to America, a new vision was revealed to

him, a vision of the intermingling of divinity

and humanity which he saw many times in his

guru and yet observed it not. He travelled and

broadcast this new message of Vedanta to

America and Europe, keeping smouldering

within him the pathetic vision of India's de-

gradation, for the removal of which he had got

definite instruction from his guru. He returned

to India, with plans ready in his mind, tidal

waves of enthusiasm surged through the

country. The message was preached to and

approved by the country, which, however, had

no power to do anything. He girded up his

loins ; but three centres of activity hardly

started functioning in a way when the call

came and the Swami was off the scene. The

Swami's life's purpose was fulfilled and he was

not to tarry a moment more. Mother is to play

with other instruments—^that master Musician.

At the Swami's call most of his brothei-

disciples joined him in what were known as

Mission activities ; in fact the management and

finance were entirely left to them, the Swami's

own part being giving suggestions. Though

the work was being carried. on by them the

suggestions and allotment of work were entirely

his ; and the other Swamis never cared to

question the method and philosophy of his

activities. It was enough for them, though

each had a strong and stiff personality, to obey

their Guru's behest, which was to follow

Naren implicitly. So they never gave any

serious thought over the running of this new

type of organization. It never crossed their

mind that the leader could ever be snatched

away from them before they had time to think

over the great task. All their lives they had

thought of one thought ;
throughout the period

they mixed with their divine Guru they had

heard of one idea ;
and during their wide

travels within the country they had seen monks

engaged in one kind of activity—of realizing

God, of remaining merged in Him first, and

having done that and if it be His will, of being

engaged in such work as He would order them

to do. They had, no doubt, a vague under-

standing of the spiritual nature of the Mission

activities. But that was not sufficient to give

them the needed enthusiasm and determina-

tion to carry on the work, even at the cost of

what they then considered to be the true

spiritual life and what idea they never gave up

to the last days of their comparatively long

life and experience. To them meditation,

prayer, worship, devotional study of scriptures,

singing of devotional songs, hearing and dis-

cussing of the incidents from the lives of saints

and avatdras were the only means of realizing

God, of seeing and enjoying Him, which was

the true goal of human life—all other activi-

ties were subsidiary and enjoined by saints and

scriptures in so far as they were conducive to

the purification of the heart, making it tend to

God. Mission activities were regarded as that

and they took great pains in inculcating into

the young men who joined the Mission during

those days the idea that if they took up these

Math and Mission activities as Sri Rama-

krishna's, as God's, and tag Him on to what-

ever they thought or did, this constant remem-

brance of God, this constant attempt to see

Him in all things and activities, would purify

them and lead them on to God, who alone and
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none other was the end and aim of life. When
all the oarsmen and the helmsman of the boat of

the Mission were in this predicament, the only

one, whom • the public today think to be

different in mood and ideal, was taken away.

The Mission was started but could not be said

to have been founded. There was depression

all round. The public thought and were sorry

that an organization of great promise, to many
the only hope oi the country, was nipped in

the bud. A few organizations, that regarded

it as an intruder in their fields, heaved a sigh

of relief. Inside the Math and Mission there

descended a gloom, which seemed to be per-

manent.

But money had been received from the

public and activities—literary, preaching, and

philanthropic—had been started and all

eyes were eagerly directed to those handful

of men placed in charge of the Math and

Mission activities. So the work continued but

the brave hearts were broken. While younger

men were being sent to various urgent 'relief*

works, literary and preaching activities were

being carried on by the older Swamis, the

children of Sri Ramakrishna, who turned to

their Guru more fervently than ever before.

Intenser spiritual life began for the inmates of

the Maths. To gain the inner light, to get the

vision by meditation and prayer became the

vortex into which all craved to plunge ever

more. Expansion of activities, starting of new

centres, got a rude shock. To keep up the

work undertaken and to carry on relief activi-

ties for which their revered leader died—only

this much became the concern of the autho-

rities of the Mission. Inwardly the great

Swamis hankered to lead that old type of godly

life whose grace and beauty, peace and joy,

were ever beckoning them to it. Swami
Turiyananda returned from America but hear-

ing in Burma the news of Swami Vivekananda's

passing away made straight for the Uttara-

khand to pass the whole of his life in intense

austerities. All attempts of his guru-bhdis to

make him share the activities in those dire

circumstances failed miserably. This had a

greater depressing effect on the minds of

others. But somehow the activities continued

to move under their own pressure rather than

pressed by the enthusiasm of the directors.

The President, Swami Brahmananda, left

Belur Math for further dose of 'austerities', for

'light, more light'—the grief was too deep to

be removed othei-wise than by the Source of all

peace and blis^^., for whose orders and direction

he waited. But he could not shake off the task

laid squarely on his shoulders by Swami
Vivekananda. Wherever Swami Brahmananda
went the Mission idi.'al, and in some places like

Banaras, Mission activities, spread ; for, the

same Lord or Mother was working for the self-

same purpose, though for the fullest awakening

to the sense of the divinely laid task he was

yet to wait. Others worked as best as they

could—^unawake to the Mission activities, fully

awake to the spiritual activities of the Belur

Math. Only one, who had been weighed by

Sri Ramakrishna himself and found quite

equal to the heavy task of the consolidation

of the Mission, remained fixed and unmoved
and carried on the activities under most

adverse circumstances, whose full history was
never to see the light. It was Swami Sarada-

nanda, who though broken down with grief

at the passing away of Swami Vivekananda,

and feeling forlorn and shorn of powers at the

sudden departure from the Belur Math of

Swamis Turiyananda and Brahmananda, kept

the holy light burning, anxiously waiting and
fervently praying for the coming back of their

Raja (Swami Brahmananda).

While things were moving so fast—sad and
gloomy—at Belur Math, in an unknown comer
of a distant village of Bengal there was burning

a steady lamp of serene light, where wind and
rain dared not enter though hovering around

menacingly. This sweet light of prayer and

compassion saw and saw not the world, called

into being, through kindly prayer, the Mission,

its ideals and activities, spread its illumining

glow over the covering of gloom and sadness

through its never-ceasing benediction, and yet,

like the unseen and unseeable rays of high

vibration, remained seemingly unconnected

with what people called the Mission activities.
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It was Holy Mother at Jayrambati. Through

incessant crying and wringing of the heart,

through her determination—never to live a

moment without her Lord, she had effected the

unbreakable union with Sri Ramakrishna, who
to her was no other than the playful Mother of

the universe. From the first awakening of her

spiritual consciousness she never knew of any

other goal and ideal, of any other God, or

Lord of the universe, than her divine consort,

Sri Ramakrishna. In her comparatively long

life of 66 years her heart's hankering never

flickered but steadily burnt for Sri Rama-
krishna, with the result that her identification

with him was complete in every way. Sri

Ramakrishna or the Divine Mother acted in

an especial way through her body and mind,

known only to the extremely few select children

of the Divine Couple or, shall we say, the

Divine Union. The meaning and purpose of

all the events connected with the Mission,

bright or gloomy, was fully revealed to her

—

none knew it so perfectly as she. And when

she was present at Belur Math or Calcutta in

person or was otherwise available for personal

consultation to the directors of the Mission,

none would undertake any important activity

without consulting her or, as they used to put

it, without her blessings. She knew all,

straightened all crookedness, removed all obs-

tacles, fulfilled the noble desires of her divine

children—not directly but through her ever

welling-up prayers to her only reality, Sri

Ramakrishna. The best, and the only true,

picture of hers is the one which depicts her

standing before Sri Ramakrishna with folded

hands shaking with emotion, with the upper

comer of her cloth round the neck in humility,

with tears streaming down her cheeks, full of

prayer to Sri Ramakrishna for the well-being

of her children throughout the living creation of

the universe, and the prayer returning from

Sri Ramakrishna with added compassion—^if

addition is ever possible—^to rush out in all

directions as blessings charged with the potency

of a thunderbolt. None knew Mother more
intimately than her favourite Rakhal, Sarat,

and Baburam ; and to them Mother was the

Mission and Mother was love, prayer, and be-

nediction, The Ramakrishna Mission is this.

If there be any worker in the Mission whose

activities are not prompted by" pure love,

prayer, and benediction, let us know it for

certain, he has not yet been accepted by

Mother and therefore does not yet belong to the

Mission. But we are anticipating events. Let

us return and follow events that are to give

shape to the Mission.

What sort of life were the inmates living

at the Belur Math? Apparently the same as

people would have seen when Swami Viveka-

nanda was present there. Yet there was a vast

difference. Any visitor coming to the Math

would have seen the Math members engaged

in one or other kind of spiritual exercises

—

meditation, japa, prayer, etc. Even when they

were found to be dressing vegetables or doing

other household duties in company, spiritual

talks, generally by Swami Premananda

(Baburam Maharaj), flowed on. The atmos-

phere was surcharged with spirituality. No-

body could ever imagine that some of the

young men, perhaps, had just returned from

completing a relief operation somewhere, or a

batch of these very people would start by the

evening train to start some relief centres in

distant villages, or two of them would be sent

to Madras to help Swami Ramakrishnananda

in his work there, or one would soon start for

U.S.A. to preach Vedanta. The anxiety or

craving to realize God was writ large on their

faces. From the very inception of the Math
this picture never changed. Still after the

passing away of Swami Vivekananda there did

take place a very important change. During

his time he used to enthuse the new entrants

into laying down their lives for the good of

the down-trodden masses, which, he would

never forget to add, was the only religion he

knew of and cared for ; so that the young men
used to get fired with his noble zeal. Now the

emphasis was shifted to the orthodox methods

of realizing God who was more within one's

heart than walking outside on the streets in

rags.
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Soon Swami Saradanandjpi, Secretary of the

Mission, made Calcutta his headquarters from

where he conducted all kinds of activities.

For relief o’perations he would write to the

Math which would send some monastic mem-

bers to carry on the work ;
but Swami Prema-

aanda would give special instruction to them

never to look on man as man but as God and

to return to the Math immediately after the

work was finished, handing over reports, ac-

counts, etc. to Swami Saradananda. They

were never allowed, far less encouraged, to

think of planning better methods for the future

or to discuss with others about those activities.

Theirs was the purely spiritual life whose only

object was to realize God. Activities, their

plans and purposes were not their concern, it

was the elders*, whose orders they were

simply to carry out for the purification of their

hearts. It is however not a fact that every

new-comer or even a comparatively old mem-

ber of the younger group could act in that

spirit but this was the general trend and every-

body endeavoured to approach the ideal as best

as he could. For they actually saw this ideal

daily and hourly being exemplified in the lives

of the elders. In the Math Swamis Shiva-

nanda, Preinananda, and other direct disciples

of the Master were imbued with the thought

of God, they were seen either absorbed in

meditation or talking of God, activities forming

almost no part of their lives. When such topics

would cornc up they were disposed of with a

few words, which, in course of work, invari-

ably proved to be wise and practical. In

Calcutta these youngmen saw Swami Sarada-

nanda, the man who was directly conducting

all activities from meeting the expenditure to

publishing the reports, along with meeting

British C.I.Ds, Police Commissioners and

Governors, who were giving no end of

troubles, sheltering young erring souls, looking

after the Holy Mother and her big retinue,

equally absorbed in God and knowing nothing

but God. In such an atmosphere the new

workers could not but be imbued with the

divine spirit. There was another important

fact to reckon with. In those days young men

who joined the Math and Mission used to do

so for ihe sole purpose of realizing God, des-

pite the tremendous surge of activities initiated

by the talks and lectures of Swami Viveka-

nanda.

By 1910 several centres wer^i started, rather

grew up, mostly under the inspiration or en-

couragement of Swami Brahmananda who had

shaken olf the grief and had taken up the work

as in Swami Vivekananda*s life time. Most of

these—^Banaras (Home of Service), Kankhal,

Vrindaban, Sargachi, Dacca— had a slightly

different history and ideal. Service to huma-

nity, not realization of God so much, w^as the

guiding principle in these centres. Of course

the inmates would talk of work as the path to

realization of God but in fact, as shown in their

ways of life and in times of stress and strain,

the activities were more philanthropic (as

ordinarily understood) than spiritual. And it

was the wonderful tact and spiritual genius of

Swami Brahmananda that succeeded to a

great extent in infusing spiritual fervour in

many of the workers and thus directing the

centres towards the Mission ideal. It was these

centres which admitted, for the first time,

young men, with many of whom public acti-

vities rather than realization of God was the

goal of life. In later days other centres of

activit^^ were started with similar types of men,

which influenced the original ideal to a great

extent, to understand which we arc to analyse

fiirthcr the ideal preached by Swami Viveka-

nanda.

'Meditation is the one thing. Meditate! The greatest thing is meditation. It is the

nearest approach to spiritual life—the mind meditating. It is the one moment in our daily

life that we are not inaterial-^the Soul tbitiking of Itself, free from all matter ^this marvellous

touch of the Soul.'

—Swami Vivekananda



SRI RAMAKRISHNA AND HIS GOSPEL*

FAR EASTERN THOUGHT AND THE JEWISH REVIVAL

By Hon. Eliezer Livneh

My first encounter with the spiritual world

of the Far East took place more than twenty

years ago. Anyone who has as much as glimp-

sed that mystic garden and has some spiritua-

lity in him, will never forget it. But it is a

world so far ' '^.om the West in general and

from JudaisTn in particular—that I never ex-

pected to aaempt to introduce it into our Israeli

environment. Such an attempt seemed entirely

premature to me. That was my opinion for

years, and though I persevered in my study of

Oriental thought, I lo(»ked upon this interest

as a purely personal one. In New York in

1950 a mutual friend introduced me to Tarak-

nath Das. Our conversation began with the

Bhagavad-GitH and after several hours con-

cluded with the same theme. When we
parted, he commented: 'I'ell your people

what you have told me!* He repeated the re-

mark, but I found myself thinking: 'Hoiv

can I tell this to my people?* T was reminded
of a situation which was precisely the reverse

:

two thousand years ago a Hebrew was sent

from this land of Israel as an emissary to India

and he, the Apostle Thomas, pleaded before

his friends: H am a Hebrew. How am I to

speak to Indians?* So it was that I did not

fulfil Dr. Das*s request.

Four years passed and I found myself one
night in the home of Professor Gershon
Scholem where we discussed various aspects

of mysticism. As I was preparing to go, I

noticed on his book shelves a large volume
with the symbol of the Order of Ramakrishna.
It was The Gospel. The book was very heavy,
containing more than a thousand pages, sup-

plemented by philological and historical expla-

nations, pictures and other additional materials.

I picked up the book and said to Dr. Scholem

:

it had no more than three hundred pages

without all the commentaries and appendices,

I would ask you to let me borrow it.*

The next morning, as I was driving

through the streets of Jerusalem, I came upon

the friend who had originally introduced me
to Dr. Das, 1 drove her home and as she got

out of the car, she stopped suddenly and said

:

T)r. Das has sent me a book intended for you.'

It was the Gospel of Ramakrishna without

commentaries, approximately three hundred

pages long. I now felt that I owed a debt to

Taraknath Das—and so this lecture came into

being.

As I was preparing the lecture. I came to

see how extremely difficult it is to discuss a

Hindu subject in Hebrew. Actually it is not

easy to talk about Hinduism or Buddhism in

any Western language, either. Even in English

one must explain concepts and ideas, for this

Orient al world is a vastly different world and
even words common to both worlds, such as

‘reality*, have entirely dissimilar emotional

connotations and associations in each of the

w^orlds. Nevertheless, the English language

has absorbed a great deal of the spirit of the

Far East, for the English lived and worked
there for generations. The case of Hebrew is

very different, even when it resorts to the help

of English as a sort of half-way station. How,
for example, are we to translate into Hebrew
such simple words as 'contemplation*, 'medi-
tation*, 'non-attachment*?

In addition to this methodological diffi-

culty, as we may call it, there is an enormous
spiritual difficulty. We have almost no asso-

ciations with the Hindu-Buddhist world of

This is the third annual lecture delivered at
the Hebrew Hniversity in Jerusalem on April 20,
T055 under the auspices of the Taraknath Dae,
Foundation and the Israel Oriental Sj^jety,
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religious and metaphysical experience. This

world is not antagonistic to the Western world

—^Jewish, Christian, Moslem, humanist. It is

simply another world. Between it and us

there is very little place for debate: there is

no stable common ground upon which we can

clash and learn to understand each other

through clashing.

This other world does not defy or negate

either the revelations of the historic faiths,

including Judaism, or the achievements of

modem humanism. More than that, it makes

room for all of us, includes us all within its

bounds—both tfiis and that may be the way
to God ; our symbolism may be absorbed by

it ; our moral achievements are honoured by

it. Its spiritual tolerance is boundless, though

different from the tolerance of the liberal. One

of its concepts is the relativity of the pheno-

mena of this life, 'the relative life' as they

term it. Another is a different approach to

the spoken words, logical formulations, and

clearly defined thoughts, all of them less mean-

ingful to them than to us. As far as they

are concerned, words are a game played by
man’s imagination, and clearly defined

thoughts an ineffectual experiment—an infan-

tile struggle—to understand the final reality,

the infinite spirit. A world of this sort cannot

be grasped through debates and the attempt

to comprehend it must have a very special

character; it cannot be understood unless one

identifies oneself with its experience to at least

some extent.

Of all the great spiritual revelations of the

West, Judaism has been the furthest from the

world of the Far East. There may perhaps

have been some reflection of that world in the

book of Ecclesiastes, one of the strangest

books of the Bible. It is possible that Eccle-

siastes's origin can be traced to the lime—^the

third century before this era—^when a mission

sent by the Buddhist Emperor Asoka reached

Alexandria and there encountered the Jews. In

a later period lovely, subtle Buddhist propa-

ganda made its way into various languages, and

there are echoes of it in Hebrew, in the Pro-

verbs of Sindbad, for example. But none of

this led to a conscious influence. For Judaism,

the spiritual world of the Far East simply did

not exist. Two quotations from our medieval

literature will demonstrate how our ancestors

looked upon the Far East. The first is from

Yehuda Ha Lev’s Kuzari, an excerpt from

the dialogue between the King of the Khazars

and the Jewish sage:

‘The King said: “Is not your faith weakened
by what the Indians say—^that there are places

and buildings in their land which are without

doubt hundreds of thousands of years old?" The
sage answered: “My faith would indeed be weak-
ened if this were said by a nation that is respected

or a book that is accepted by all. But they are

a wanton people and there is no clarity in them,
and they enrage all the followers of the Scriptures

with their images and idols and rites

The second excerpt is from Maimonides’

Guide for the Perplexed :

When Abraham, our father, disputed with

the heathen, those mistakiui men cursed and
scorned and reproached him. . . . Today we see that

most men in the w^^rld magnify the name of

Abraham and are blessed through him, and none
disagree wiili them except that remnant of base

l>eople living at the ends of the earth, like the

Turks in the North and the Indians in the South,

for these an* the vestigis of the heathen.*

Much as we honour the two great men who
wrote these passages, it is difficult to feel that

theirs was a fitting approach to the Hindu
spirit. The truth is that the world of India

was closed to them and they felt no need to

meet it.

The basis of my lecture is an appreciation

of the spirit of India, as revealed in a parti-

cular personality. What is the justification

for choosing Ramakrishna to fill this role? In

another century or two his name may be so

universally known that there will be no need

to explain the choice.

In a sense, Ramakrishna is a contemporary

of ours, one of the spiritual manifestations of

present-day India. He died seventy years ago
and lived in the middle of the nineteenth

century. He was one of the great revelations,

one of the revivers of the Hindu gospel. His

message was written down by his disciples,

chiefly by one of them. We know what
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Ramakrishna said, what he did, how he acted.

There is no basis in his life for the develop-

ment of any myth in the Western sense of

the word. His words were first taken down

in the Bengali in which he spoke them, and

later were translated into English. Yet it

would be difficult to find among the wise and

holy men of India today, anyone less modem
—in every sense that term may have—^than

Ramakrishna. He was born to a poor, ortho-

dox Brahmin family. His father and mother

saw divine visions in their dreams and waking

hours. He lived all his life as a monk, and

most of the time in a sacred place. He never

looked upon himself as a man of this world.

He did not place a very high value upon read-

ing and writing and never wrote a word in

all his days. It is said that Socrates never

wrote down any of his thoughts, since he

considered himself only a lover of wisdom (a

philosopher), rather than a knower of truth

(sophist). Ramakrishna believed that he knew
something of truth, but did not see the

written word as a means to inculcate the truth

in the hearts of his disciples.

From the time he reached his spiritual

maturity, he ceased to read books, being con-

vinced that the knowledge of the spirit and

of 'reality* obtainable through reading was

extremely superficial. Whatever he learned

in his maturity—if we may use so intellectual

a term as 'learned*—^whatever he perceived

and profoundly sensed, he achieved iX^ith the

help of teachers, persons from whom he

derived their truths because he was so close

to them. After he identified himself with

their spiritual experience and absorbed that

which was in the very depths of their souls,

he himself became a teacher. Wandering

monks and nims were his gurus. One can

hardly think of a system of perception and

learning less Western than this. When he

wished to understand Islam, he became a

Muslim for some months, ceased to pray in

his Hindu temple, erased from his heart,

mind, and consciousness—even from his sub-

conscious mind—ever3rthing that reminded

him of the world of Hinduism, till he reached

the point when he felt that Muhammad had

entered into his soul. Only then was Rama-
krishna convinced that he understood the

Muslim way to God.

During a later period, when he decided to

'study* Christianity—and he lived that faith

with a greater degree of intimacy than Islam

—^he became a complete Christian for some

time. He devoted the utmost care to Christian

symbols and rites and identified himself with

the world of the Christian saints. One night

he sat up in a state of profound contempla-

tion and saw Jesus of Nazareth come to him

and embrace him until they became as one.

Ramakrishna felt that he was continuing

the ancient Hindu tradition and he believed

himself to be a new incarnation of the great,

sixteenth century Bengali sage, Caitanya. A
short biography of Caitanya is sometimes

appended to the Gospel of Ramakrishna, as

if to indicate that these are not two different

persons but that Ramakrishna is simply a

later incarnation. Following in the footsteps

of Caitanya, Ramakrishna chose one of the

traditional ways to the realization of Godhood

and identification with it—the cult of love

according to Bhakti Yoga in the manner of the

devotees of Visnu. When he determined to

select a personal symbol for himself as a way
to lead him to God, he chose an image woven

into the very depths of Hinduism—the God-

dess Kali, the perennial mother, who brings

to life, preserves and destroys, whose neck is

wreathed by a garland of cut-off heads.

Through worshipping her, he reached for the

first time that stage which a Hindu sage as-

pires to realize: identification with divinity

and with the spirit of the All through that

forgetfulness of self which is called samddhi.

He proceeds to the very highest stage in which

a man feels the ultimate happiness of identi-

fication with the Being of the world

—

nirvi-

kalpa samddhi, attained by few men. From
this stage he returned to our 'relative life* in

order to inspire his disciples and all others

capable of absorbing that inspiration, with the

divine grace he had experienced.

Yet this wanderer from that other world
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understood the ways of this world very well.

Out of his merging with the ultimate reality,

he developed a refined psychological percep-

tion with regard to everyday matters and the

ways of human beings. It is related that

once in his temple as he was praying with

profound concentration, a woman who had

contributed most generously to the building

of the temple, stood beside him, gazing at

him enthusiastically. Suddenly he stopped

pra3dng, came closer to her and slapped her

on the cheek. When he was asked what this

meant, he answered: 'She will explain.'

'Exactly,' said the woman. 'At that very

moment, I was thinking of the tactics I

planned to use in a complicated lawsuit...’

Just as he had a penetrating grasp of

practical and communal affairs in his environ-

ment, he was gifted with amazing abilitv

to capture the hearts of representatives of

distant cultures—^Western Europeans who
met his disciple, Swami Vivekananda, in

person, like Max Mfiller, the great German
Indologist, or who were affected later by the

impression left by his personality, like Romain

Rolland and Aldous Huxley,

Tliis man who emerged from the very

midst of the Hindu tradition, created the first

monastic order which carried the gospel of

the Far East to the ends of the West. In

Ramakrishna’s destiny there is something of

the cyclical spiritual dialectics of India.

India’s spiritual message was first disclosed

—

and on a most exalted plane—three thousand

years ago. Like all the revelations vouchsafed

to humanity, it degenerated afterwards in the

hands of priests and declined through the path

of mantra and tantra into formal routine and

emotional stimulation. When the very lowest

depths had been reached, India produced

inspired men like Buddha who renewed and

intensified the earlier doctrine and conquered

vast worlds far from the motherland. Then

once more the spirit of India declined and

rose.

The last period of decline was the time of

the European-British conquest, but in the

nineteenth century under the impact of the

encounter with the West, a new revival

began. This time India’s spiritual conquests

were not in the East—not in China, Japan,

Burma or Thailand ;
the stream flowed west-

ward. In time to come, Ramakrishna and his

disciples may he remembered primarily as

apostles of the East to the West. As early as

the second generation after its appearance,

Ramakrishna ’s Gospel began to lose some of

its .specific Hindu colouration and was con-

verted by Swami Vivekananda into a sort of

universal message of God.

After this introduction, I shall attempt to

^ay something about the spiritual world on

wliich Ramakrishna drew. It is impossible

to talk on Ramakrishna without speaking

about Hindu spirituality. Aldous Huxley has

said that when we read Ramakrishna, we are

overwhelmed bv a deep sense of humility

about the extent ol our own knowledge and

understanding. If I succeed in transmitting

something of this sense of humility, I shall

perhaps have accomplished my task in this

experimenial lecture

.

1 have listed eight fundamental concepts

in which the world of the Far East—Hindu

and Buddhist—is reflected, in contrast to the

world of the West, Jewish, Christian, Huma-
nist. In this lecture, 1 shall be able to deal

with four.

First, the spiritual world of the Hindu is

.suffused with psychological emphasis. The
Hindu spiritual personality does not aspire

particularly to know the wwld rationally and

to define its essence ; he may even think it

impossible to achieve such knowledge. He is

not ardently interested in metaphysics, even

though Hindu philosophy abounds in meta-

physical systems. His chief objective is not

intellectual knowledge, systematic grasp, or

empiric inquiry, but rather the achievement

of tranquillity of the soul—the inner balan-

cing of the human spirit. That spirit seems

to the Hindu basically torn and wretched, as

long as it is limited to 'the relative world’ and

chained to the desires of the 'superficial self/

Perhaps (he closest approach to this attitude
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in our traditional literature is to be found in

Ecclesiastes

:

‘1 returned and saw under the sun that the

race is not to the swift, nor the battle to the

strong, neither yet broad to the wise, nor yet

riches to men of uiKltTsianding, nor yet favour to

men of skill; but time and chance hajipeneth to

them all. For man also knowetli not his time:

as the fishes that taken in an evil net and as

the birds that are caught in the snare; so are the

sons of men snared in an evil time, when it fallelb

suddenly upon them.’

The contradiction implicit in the nature of

the ego and the disillusion that follows upon

earthly happiness can be assuaged only when

a man transcends the borders of his limited

T' and merges with the ‘general soul', a spark

of which is hidden within the ego. To find

the ways to such assuagement and merging is

the chief aspiration of the enlightened man
who has wiped away the cobweb of conven-

tional appearances. The achievement of that

assuagement and merging is what the West

conceives as ‘redemption’. If I were to define

the essence of Hindu wisdom briefly, I would

say that it is neither philosophy nor metaphy-

sics, certainly nof theology. It is experimen-

tal psychology. From the scientific Western

viewpoint—I do not know whether the view-

point is important—the chief Hindu-Buddhist

achievement is its treasury of knowledge re-

garding the psychology of the subconscious.

It was something of the same nature which

was revived for us with modern methods by

the Jewish scholar, Sigmund Freud.

I shall cite an example from Ramakrishna

which demonstrates the character of the psy-

chological emphasis. His Gospel is a book of

conversation, much of it in parable and story.

He tells at one point of wise men who entered

a mango orchard. One began to count the

fruits; the second measured the area of the

orchard ; the third described the appearance

of the trees, but the teacher said to his dis-

ciple: 'Pay no heed to what all these men
do, but put a mango into your mouth and
taste it properly...' The most important

thing is to feel the mango. True wisdom

means coming to 'know' the taste of the

mango, that great tranquillity, that divine

happiness, dnanda, which is the only achieve-

ment of a permanent nature.

In its final stage this divine happiness may

be called nirvana ; there are many names for

it but the names are not important, for this

spiritual condition cannot be described in the

terms of human language. What is more

important is the fact that everyone reaches

this state in his own ivay. In other words,

the roads to ‘redemption’ are many and

varied: generally they are called ‘yoga’ and

the only thing they have in common is their

aim. Each yoga is directed at a specific

spiritual quality in man, at a particular type

of humanity, and sometimes at a special stage

of civilization. The chief yogas are Bhakti

Yoga, the way of identification through love

for a living or imaginary object ; Karma

Yoga, the way of action without inner sub-

jugation to the activity itself; Raja Yoga,

training of the body, the emotions and the

psycho-physical processes, beginning with

breathing and restriction in food, in order to

subdue the lower ego and control it
; Jhdna

Yoga, the way to God through the power of

intellectual discrimination and knowledge.

Inasmuch as spiritual balance and redemp-

tion cannot be achieved by reading books or

merely by intellectual contact, but rather by

the influence of a living human example, the

guru or personal teacher is far more important

to the individual than any yoga. If a man
has found a guru, he has found the most

essential thing in life.

A second fundamental must be emphasized

for Westerners—from Vladivostok to San

Francisco: I do not think that a Hindu or

Buddhist would think it necessary to stress it

for himself. I refer to the unhistoric approach
—^the almost anti-historic approach—to the

human spirit. In the eyes of the enlightened

Hindu or Buddhist, there is no particular

positive aspect to the movement of the terres-

trial globe in space or to the movement of

human society in time. Every great thing,

whether good or bad, can occur at any
moment. Today represents no improvement
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over yesterday, or tomorrow over today.

There is no final struggle, no Armageddon, no

day of judgement. There is nothing soterio-

logical or eschatological in the passage of time.

This is a point of view particularly difficult

for us Jews to digest, for we created the con-

cept of spiritual meaning in history. 'The

end' is, for us, the objective to be aimed at,

and wc glimpse the final redemption through

the crevices of historic development. Out of

this Jewish and Judaeo-Christian approach

have come the modern, pseudopositivist con-

cepts like 'progress', 'today nothing, tomorrow

everything'—in other words, the idea that all

things move from worse to less bad.

All this way of thinking is strange to the

wise men of the Far Fast. Historic time has

no spiritual significance for them ; there is

no basic difftTcnce between tomorrow and

yesterday or today. Consequently, Hindus

did not write their people's history until very

recently. Tlicy have had many chronicles and

instructive tales, but historic writing in the

Western sense simply did not exist among
them. What is the point of describing the

nation’s dev(dopment, if there is no spiritual

significance in that chain of events?

It is this approach which accounts for

their relativistic attitude to social achieve-

ments, and in particular to the institutional

aspect of such achievements. They are cer-

tainly not lacking in pity for suffering

humanity: few have had more mercy than

they for afflicted mortals. They have even,

in the course of their history, effected great

social achievements. The first Welfare State

in the world was the creation of the Buddhist

Emperor, Asoka, who unified India from the

Himalayas to the extreme south and had

wells dug for man and beast, set up institu-

tions for the vsick, the old, and babies, provided

irrigation facilities for generations to come.

Nor do I know if at any time in the past

there have been more effective experiments in

humanistic etatism than that of the great

Chinese statesman and economist, Wang-An-
Shih.

Anyone who believes the Welfare State to

bo a Western invention, is sorely mistaken:

others preceded the West. But the wise men
of the Orient do not think that if they have

at any time reached a certain stage of

external achievement, that stage is the

beginning of a never-ending process of

improvement or a significant step in that

process. It is the living spirit that

determines everything: its progress cannot be

forlified by laws, institutions or procedures.

It is impossible to snare the spirit of man in

ciernal institutions—as it were, social pyra-

mids. In the words of Koheleth, 'There is

no man that hath power over the spirit to

retain the spirit'—not in the political or social

order cither.

Ramakrishna stressed this point. A great

many of his conversations, after he reached

spiritual maturity, were conducted with intel-

lectual Hindus (Bengalis) who had been

influenced by the West. One of them spoke

slightingly of the basic characteristics of the

Hindu tradition: spiritual humility and deli-

berate refraining from active passion. He
insisted that those were not the virtues to be
preached to an enslaved people, rotting away
in poverty. The most essential thing to do
was to rouse the poverty-stricken, starving,

sickly, weak-willed masses of India. That
could not be achieved by lavishing praises on
self-disciplinc and control of the emotions.

To this westernized Bengali, Kristodas Pal,

Ramakrishna said

:

‘You man of poor understanding . .
. you dare

to slight renunciation and piety . , . after reading
a few pages of English you think you have come
to know the world . . . How dare you talk of
helping the world ? . . .You have not the power
in you to do it . , , Let man first realize Him , . .

Let a man get authority from God and be endowed
with His power; then, and then only, may he
think of doing good to others.'

Every moraent is the proper time to exert

mercy and loving-kindness, in so far as this

is given to a man ; and whenever it is so
given, the moment is not to be delayed. For
everything does exist_the good and the bad,
the passions that blind and the sparks of the

spirit that illumine through the mists of Maya.
It was King Koheleth (or perhaps King
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Gautama) who said: The wind...whirleth

about continually and the wind returneth

again according to his circuits...'fhe thing

that hath been, it is that which shall be ; and

that which is done is that which shall be

done, and there is no new thing under the sun.

Is there anything whereof it may be said,

"See, this new"? It hath been already of

old time, which was before us.* And again,

*I know that whatsoever God doetli. it

shall be for ever: nothing can be put to it,

nor anything taken from it.*

Ever3dhing is to be found in the depths

of man's heart and in the stages of spiritual

experience ; one must merely reach the point

of identification of the individual soul with

ultimate existence: 'Atman and Brahman are

one*, Tat tvam asi—thou art That, But this

identification is an immensely difl&cult thing,

actually an esoteric phenomenon. It does not

become possible through vicarious atonement,

as is typical of Christianity; it caimot be

achieved by elaborate ritual and not by obey-

ing moral commandments in a way which

does not discipline the soul and does not lead

to inner experience. Identification comes

about only as the result of a tremendous

spiritual effort. Basically, it requires lengthy

practice, even if the individual is endowed

with sublime spiritual qualities.

(To be concluded)

OUR APPREHENSTON OF THE INAPPREHENSIBLE

By Dr. S. Vahiduddin

O World invisible we view thee

O World intangible we touch thee

O World unknowable we know thee

Inapprehensible, we clutch thee.

(F. Thompson)

Man has found an escape from the solitary

confinement of his being in society and art,

religion and knowledge. No more a captive

of his own consciousness he enriches his life

in manifold forms of conflict and love. But

in the unsophisticated beginnings of primitive

life the consciousness of ‘here* and ‘now’ was

equally permeated with an apprehension of

the inapprehensible and the everyday com-

placence of life was disturbed by many a

revenant of the past. The achievements in

scientific technique, the triumph of political

ideologies, and the enlightenment of under-

standing have taken hold of man to such an

extent that every transcendental cognizance

has fallen into disrepute. What is still more

characteristic of modem age is the fact that

it is not so much the materialist as the idealist

who is afraid to be dubbed a ‘mystic* or to

give any insinuation of his transcendental

leanings. But the world is stranger than

fiction and the foundations of our knowledge

are proving to be no more than fictions. We
are witnessing crises not only in Psychology

and Medicine but also in the so-called exact

sciences of Physics and Mathematics. The

foundations on which they rested for centuries

are tottering and the complacence of human
reason is strongly taken to task and we begin

to wonder with Goethe if all that is transitory

is not an image of something above and

beyond. The apprehension of the transcen-

dent is roused even in experiences which

appear as unconcerned with it as anything

else can be. Nay, all our human experience

has a moment that refers to the beyond and

that comes to light, now in one way, now in

another. At one time it assumes the concrete

form of a personal God, as a Divine call that

persistently knocks at our doors and at other

times only as a mystery that baffles our wits.
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as a new moon that suddenly appears on the

horizon and disappears in the clouds before

we arc sure of having seen any. The consci-

ousness of *the transcendent first comes to us

as it were from behind, from our recollections

of the past. St. Augustine with his profound

psychological insight was struck by memory,
by our apprehension of the events not present

now in their bodily form and still present to

our memory. The hand has vanished but we
still feel its touch, the voice has ceased to

speak but its sound still reverberates in our

ears. The memory of the persons whom we
can see no more and the recollection of the

events that cannot recur fills us with a haunt-

ing sense of the beyond. It is not without

significance that Bergson and Maeterlinck, the

philosophers who arc sensitive to the beyond,

resort to memory in their quest of the real.

It is an error to see in sense- perception alone

knowledge in its immediacy. Memory and

imagination arc already at work in sense-per-

ception, and our relation to objects in memory
is no loss immediate. What w^e call the

present is already soaked in the past. The

reference to the beyond in memory becomes

still more emphasized in the queer experiences

of deja vu, the experiences in which we seem

only to re-live the situation now, to experience

over again situations already past. But

memory as it is carries us on strange waters.

It is on the basis of memory that I hold my
own and keep my identity. I sleep and wake

up, grow old and older and preserve through

all the vicissitudes of mind and body the

consciousness of continuity. One phase of my
life may be as unlike as another, one moment
of my life may be as unconcerned with the

other as anything can be, yet they sustain

themselves in their joint reference to the ego,

and I become conscious of the one and the

other. But memoiy on the plane of personal

life is different from memory on the vital

plane. It is sometimes maintained that

memory is characteristic of all life. May be.

Memory on the animal level is effective in

action. But on the personal level we have

the consciousness of the absent in the present.

3

It gives rise to more than one significant

phenomenon of our existence. Regrets, long-

ings, and repentance arc the constituent

moments of moral life. As a sweet reminis-

cence of the days gone by memory adorns our

life with romance and retains a sweet though

melancholy hold on our being. In the

memor}^ of the dear ones who have left us for

good, w'c feel them gone but not dead. In

the normal course of events we are expected

to follow them, but in memory they seem to

retreat and make us feel their persistent pre-

sence. Truly enough their lingering presence

in our midst mocks our existence and projects

us into the transcendent mystery of an un-

broken presence. No doubt the unseen peers

through the past. The fascination of the

ruins is not purely aesthetic. It reminds us

of the past that still lingers and asserts itself

through the changes that it has wrought. The

school where wc once studied, the poem that

we first learnt, the house that was ours, all

speak of a past that still lives. This is the

reason why all great poetry seems to be

retrospective. It shows that life pass(?s but;

does not pass for good. The planes of our

existence shift and change and wc arc in many
cases in the all-abiding presence that silence

alone can fully reveal.

How the transcendent lurks in the fleeting

instants of life has been deeply felt by poets

with a mystic strain; and the mystic nv^te in

poetry lends it a grandeur which poets who
are deeply rooted on the soil of the earth can

never aspire to. 'The mournful numbers' that

tell us of the unsubstantiality of the earth

evoke in us a response wdiich the earth-lx)und

poetry wdth its sober call for action, wfith its

defiance of the unknown can never hope for.

We readily fall a victim to the lure of the un-

known. Who can indeed retain scepsis before

the soul-stirring notes of a Goethe who secs

God in the look which lovers exchange, of a

Hafiz who scents tlie Beloved in the sweet

fragrance of the rose, and of a Kabir who sees

the world coloured with the all-fascinating

colour of love. When man is properly tuned-in

even the seemingly insignificant details of life
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assume a transcendental Ime. The Quran

refers to the signs of Allah in the sheep lliat

graze in the field and in the grace in which

they return home, in the alternation of the

night and the day, in the diversity of creeds

and tongues, and in the particulars of everyday

life. It is above all in our experience of des-

tiny as the demonic mysteiy with which we

are swayed in our individual and historical

existence that reminds us sharply of the meta-

physical warp and woof of our existence. We
ourselves stand aghast and horrified btUore

the consequences of our own actions. The

weaver does not know what he weaves, says

a German proverb and we do not know
whither we arc drifting. Hegel who sees die

trick (list) of the Idea in the processes of his-

tory, the way it provokes passion in man to

serve its own interest, has given expression 1o

a profound metaphysical truth.

It is above all in the tragic situation, in

the frustration that man meets in life as

failure, and in the fmstration that indwells

even in success that we encounter most palp-

ably the invisible hand which moves us in life.

We wish only the possible and suddenly

awaken to our horror that the possible is only

conceivable but not realizable. What we

propose is not disposed of by us. Karl

Jaspers moves to the transcendent through

frustration. Strangely enough we 'may become

first conscious of frustration in fulfilment.

When we seem to have reached our goal, to

have attained all that we wanted and for which

we had struggled and sacrificed we suddenly

realize the vanity of all our success. To
Shakespeare's Prospero was revealed that we

are such stuff as dreams arc made of only in

the moment of human triumph and not in the

moment of crisis or defeat.

Thus we apprehend the traiis-phcnomenal

in more than one way. In simple experiences

of colour and sound and smell, in the intimacy

of our inner life, in the tribulations of love, in

the recollections of the past, in the movement

of history, and in the experience of destiny,

we encounter something which is the ground

of all that is, the ‘in-ilself of history and

nature. We cannot apprehend it with an in-

tellect which is anchored in empirical condi-

tions but live and play with it all our life. It

is the exp( riei)Ce of the transcendent as imma-

nent in us.

CULTURE AND DEMOCRACY

By Dk. Vishwanatii Pkasad Vakma

What distinguishes man from other living

beings is the power of reflecting reason. By
the help of reason he is able to fight against

the alien forces of nature. 'Ihe ubiquitous

dominance of the powers of nature over living

beings can only be resisted by the develop-

ment and successful use of the rational faculty.

But so long as mankind uses reason only for

manipulating, harnessing, and controlling the

forces of mechanical nature we arc witnessing

the growth only of civilization. Civilization

indicates progress in the external and instru-

mentalistic arts of mankind. It is concerned

with technical, scientific, and industrial deve-

lopment. It is postulated for social, political,

and economic growth. Civilization is con-

trasted to primitivism, savagery, and barbarism

which arc based on a bare and squalid

economy of absolute scarcity. Civilization

enables the production of at least some sur-

plus which can be used to develop the

technique and instruments of a more stable,

satisfied, and comfortable social existence.

Hence civilization fosters the growth of a deve-
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loped ultilitarian civic existence. The pheno-

menal growth of modern scientific technology

has enabled^ man to build up magnificent and

wonderful creations in the realm of finished

instruments of a utililarian-prngmatic civili-

zation. But when man employs his reason

to go beyond mechanical excellence and phy-

sical dexterity and perfection and begins to

chasten and ennoble his feelings and sensibili-

ties, he is said to be progressing in the depart-

ment of culture. Tlie field of civilizational

growth is thu rational control of the external

environment of mechanical and physical

nature and depends on an ever-growing know-

ledge of the chain of causal and correlational

categories prevalent in the external universe.

Ihit culture postulates the organic growth of

the inner human reason. It is based upon the

inward direction of reason. When the rational

faculty discriminates tx^tween the good and

th(* evil, the noble and the vulgar, the norma-

tive and the pragmatic, we may be said to bo

in the domain of rational culture. Hence

while civilization primarily consists in the

amassing of a series of external instruments

and artifacts, culture refers to inner growth

of moral personality. This inner growth is

fostered by the cultivation of arts, literature,

music, and ethics. The noblo creations of

man embodied in the Mauryan, Guptan,

Hcllr'nic, and Renaissance artistic representa-

tions in sculpture, architecture, and painting,

although based to a certain extent on the suc-

cessful manipulation of the materials of nature

and to that extent pertaining to the domain of

civilization also, mainly try to embody in

concrete visual representations some profound

and primal elevated sentiments of man.

Hence aesthetic creations are the manifesta-

tions of cultural development. But culture

has to go beyond the provision of aesthetic

delights. The achievements enshrined in the

Taj Mahal, Hamlet, ^akuntalam, Ajanta

paintings, the music of Beethoven and Bach

are monumental but are not enough. Man
has to go beyond aesthetics and he has

to cultivate that integrated harmony of his

impulses and propensities that can bring out

an ethical regeneration and transformation of

man. Hence moral creativism is an essential

ingredient of culture. The great saints, pro-

phets, and seers of humanity have emphasized

the need of moral development. Only moral

growth can lead to the successful conservation

of human energy and power. In order that

man may not bring havoc on himself and his

kind by running wild and riotous with his

imregcnerate impulses and transient tempes-

tuous flight, it is necessary that he should be

habituated in the performance of rationally

justifiable and morally worthy actions. Hence

the essence of culture lies not merely in aes-

thetic growth but aesthetic growth should be

accompanied by the recognition of the sub-

limity and dignity of the personality of

human being and an awareness of the inward

freedom, creativoness, and compassion of the

moral self. In Mughal India there were great

creations in the realm of art, painting, and

literature but they were not accompanied by
a training of the rulers and the subjects in

vrata and tapas and ^la and the result was

the universal decline of the eighteenth century.

Hence a true concept of culture can only be

defined as the growth of rational faculty

oriented to artistic and ethical achievements.

Thus interpreted, culture represents a goal

for integral realization rather than a realized

actuality and entity.^ Hence wc can say that

1 Hegel, Phenomenology of Mind, pp, 514-517:

‘The means, then, whereby an individual gets

objective validity and concrete actuality here is the

formative process of culture. The estrangement on

the part of spirit from its natural existence is here

the individual's true and original nature, his very

substance. The relinquishment of this natural

state is, therefore, both his purpose and his mode
of existence, it is at the same time the mediating

process, tlie transition of the thought- constituted

substance to concrete acfuality, as well as, con-

versely, the transition of determinate individuality

to its essential constitution. This individuality

moulds itself by culture to what it inherently is,

an<l only by so doing is it then something per $e

and possessed of concrete existence. The extent of

its culture is the measure of its reality and its

power , . . That which, in reference to the single

individual, appears as his culture, is the essential

moment of spiritual substance as such, viz, the
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culture consists in the growth of samskdras.

According to Buddhist philosophy samskdra is

the essence of man. It is a prominent ingre-

dient of the human personality according to

the other systems of Hindu thought. Artistic

creations should also aim at the development

of the moral personality of man.^ The

direct transition of its ideal thought-constituted

universality into actual re.'dity, or otherwise put,

culture is the single soul of this .substance, in

virtue of which tlie essentially inherent (Ansich)

becomes something explicitly acknowledged, and
assumes definite objective existence. The process

in which an individuality cultivates itself is, then*-

lorc, ipso facto, the development of individuality

qua universal objective being; that is to say, it is

the development of the actual worhl This world,

although it has come into being by means of indi-

viduality, is in the eyes of self-consciousness some-

thing that is directly and primarily estranged,

and, for self‘consciousness, takes on the form of a

fixed, undisturticd reality. But at the same time

self-consciousness is sure this is its own substance,

and proceeds to take it under control. This powei

over its substance it acquires by culture, which,

looked at from this aspect, appears as self-ronsci

ousness making itself conform to reality,' and doing

so to the extent permitted by the energy of its

original character and talents. What seems here to

be the individual's pov^er and force, bringing the

substance under it, and thereby doing away with

that substance is the same thing as the actualiza-

tion of the substance. For the power of the indi-

vidual consists in erm forming itself to that sub-

stance, i.e. in emptving itself of its own self, and

thus establishing itself as the objectively existing

substance. Bs culture and its own reality are,

therefore, the pn^cess of making the substance

itself actual and concrete.’

2 Cf. Sri Aurobindo Ghosh, The Human Cycle,

pp. 109-T10:

’Neither the ethical being nor the aesthetic be-

ing is the whole man, nor can eitlier be his sove-

reign principle; they are merely two powerful

elements. Ethical conduct is not the whole of life;

even to say that it is three fourths of life is to in-

dulge in a very doubtful mathematics. Wo cannot

assign to it its position in any such definite lan-

guage> but can at best say that its kernel of will,

character and self-discipline are almost the first

condition for human self-perfection. The aesthetic

sense is equally indispensable, for without that

the self-perfection of the mental being cannot

arrive at its object, which is on the mental plane

the right and harmonious possession and enjoyment

of the truth, power, beauty and delight of human

Greeks equated culture with the educational

attainments of man and we have to bear in

mind that according to the Greek idealism

education did not merely mean instruction but

signified the development of the faculties of

the soul and the exercise of contemplative and

virtuous activity. Culture, thus, in a broad

sense, is equated with the process of the *be-

coming* and growth of man in quest of the

realization of hierarchically arranged system

of values. Hence culture points to an ethical

and axiological ontology.

Democracy is generally regarded as a

political ideal aiming at the vindication of

the ultimate political power and authority of

the mass of the populatirai. In olden times, in

Greece, it was possible for the entire populace

to deliberate upon and decide the fundamental

issues of election, war and peace, and law-

making. The eighteenth century theorists

sponsored the sovereignty of the nation or of

the people, Lincoln dreamt of a government

of tlie people, by the people, and for the

people. Due to the growth of representative

mechanisms and the enormously complicated

character of modern political and economic

policies it is not possible for the people to

participate directly in the formation, inter-

pretation, and execution of policies. The
growth of party system has brought into pro-

minence the importance of leaders and the art

of management of opinion, propaganda, and

publicity. In the vast democratic areas of

today, sovereignty of the people does not

existence. But neither can be the highe.st prin-

ciple of the human order. We can combine them;
we can enlarge the sense of ethics by the sense of

beauty and delight and introduce into it to correct

its tendency of hardness and austerity the element

of gentleness, love, amenity, the hedonistic side of

morals; we can steady, guide and strengthen the

delight of life by the introduction of the neccssarj’

will and austerity and self-discipline which will

give it endurance and purity. These two powers

of our psychological being, which represent in us

the essential principle of energy and the essential

principle of delight,—the Indian terms are more
profound and expressive, Tapas and Ancmda,^-<B.n

be thus helped by each other, the one to a richer,

the other to a greater self-ejtpression/
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mean the constant and dynamic exercise of

political powers but only represents the gene-

rally accepted view that the fundamental out-

lines of political policies should have the

general acceptance of the people or at least of

the electorate. Democracy postulates today

that the political rulers of a country should be

anchored in the dominant stream of the cul-

tural and historical heritage of the population

and should not do anything radically alien to

the aspirations, will, and ideals of the people.

It means that political power has to be rooted

in the culture of the community.

The essence of democracy is liberty.*

Adequate and impartial representation, vindi-

cation of public opinion, development of at

least a dual party system and leadership,

judicial review, the supremacy of the legisla-

ture over the executive, the subordination of

the military authorities to the civil authorities,

formation of general, established, and promul-

gated laws are only the diverse technics

fashioned by human ingenuity to realize the

philosophy of liberty. Liberty is the essence

of man and in order that man may be an end

unto himself and not the slave of somebody
else’s whims, it is necessary that he should

have the liberty to contribute his share to the

formation of those fundamental policies that

shape his life and his country's destiny.*

^Aristotle considers freedom or Eleutheria to

be the main criterion for distinguishing a democra-

tic from an oligarchical form of government.

Lecky, the British historian, took a totally anti-

thetical view, on the basis of the practices of demo-
cratic governments. He says in his book Democracy
and Liberty : 'Democracy insures neither better

government nor greater liberty; indeed some of the

strongest democratic tendencies are adverse to

liberty. On the contrary, strong arguments may
be adduced both from history and from the nature

of things to show that democracy may often prove

the direct opposite of liberty.’

^ Bosanquet, Philosophical Theory of the State :

pp- 135-136:

‘It is because we know, however indefinitely,

that our self has a reach beyond its daily needs,

that arbitrary oppression becomes a thing to be

resisted at the price of life itself. Herbert Spencer

draws attention to the struggles of an animal which

we try to confine, as ia proof of the innate feeling

Liberty can be realized duly when man is given

the opportunity to develop his personality by

acting, as far as possible, without hindrances

and impediments in his moral path. , Hence

liberty is essential to the growth of man.®

Democracy wants to realize the inherent

natural right of man to shape his destiny.

Tlius it is clear that democratic liberty is ulti-

mately founded upon a fundamental religious

and philosophic faith. Men are not actually

equal either by nature or by the quantitative

measurement of their attainments. But still

democracy inculcates one vote to every man.

This is necessarily founded upon the faith

that man qua man is equal. This is only an

implicit recognition of the religious faith that

all men arc created qualitatively equal by God.

Hence although in modern conditions demo-

cracy connotes mainly a political mechanism,

it has to transform itself into a philosophic

and religious outlook for its integral realiza-

tion. It wants to develop the political per-

sonality of a man. But personality is a

of liberty. But the domesticated animal is the

highest animal, or at any rate not the lowest;

while the man domesticated on similar terms is

what we call a slave, because he has sold his

liberty for his life. It is therefore in truth the

.sense of the higher liberty—the greatness and unity

of life*—that has communicated uncontrollable force

to the claim for the lower; and if the fuller mean-
ing is the reality and the lesser the symbol, it

would be nearer the truth to say that the reality

is the liberty of a moral being whose will finds

adequate expression in its life, of which liberty the

alxsence of external constraint is only an elemen-

tary type or symbol.*

5 Cf. Harold J. Haski, Liberty in iffe Modern

State p. ^7.

‘.
. . those to whom freedom matters . . . have

the right to emphasize that, if liberty is stricken,

the conquests of science over nature are inhibited

at every turn. . . . They will require the self-

control that gives rein to the heart only as it is

guided by the mind. They will need philosophy

as well as faith, daring not less than patience. It

is the glory of freedom that it brings these quali-

ties to those who serve it with fidelity. Before

now, it has transformed a prison into an altar.

Before now, it has brought the light of uncon-

querable hope into places that seemed utterly

dark.*
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unity and it can only be developed if there is

the total expansion of the being of man.

Every man must be provided the means to

develop Jiis unique, distinct, and unrepeatable

personality. In the absence of such means

he will become a fragment of a man and not

an integral person.

Hence it appears that the fundamental

philosophic idealism behind culture and demo-

cracy is the same. They who interpret

culture only in aesthetic terms and democracy

only in political terms are being unjust to

bo^i. Integral culture signifies the harmoni-

ous growth of the inner rational nature of man
which is equated with aesthetic, moral, and

spiritual growth. Democracy has to pass

beyond the realm of politics and become a

philosophy of life oriented to fundamental

cqualitarianism. It is based on tho neutrali-

zation of the audacious pretensions of the

vested interests and it inculcates an attitude

of mutual sympathy, reciprocity, tolerance,

equity, and humility. Thus it is clear that

both culture and democracy fundamentally

aim at the same thing—^the expansion and

extension of the human personality and the

vindication of its moral rights.

But there have been several critics who
consider culture and democracy to be anti-

thetical. Culture they consider to be the art

of successful symbolization of the highest

values of life. This difficult art is possible

only for an aristocracy or an intellectual elite.

Democracy with its cult of the mediocre, the

average, the normal, the mass, and the all, is

regarded as opposed to philosophic ingenuity,

to intellectual subtlety, and in general to

higher creations of the human mind.® It

considers them speculative, hair-splitting argu-

mentations of the arm-chair apologists of the

leisured class. The supreme champion of

philosophic-scientific dialectical culture, Plato

was hence bitterly opposed to the rigid equali-

tarianism, to the perversities, and to the

® According to de Tocqueville, Laveleye,

Bluntschli, Maine, and Treitschke democracy
opposed to the development of literature, art, and
science.

identification of liberty and licence that one

finds in democracy. Contemplation, cither of

the archetypal, immutable, eternal ideas, or

meditative reflection on the activity of God

was the ideal of the Greek philosophers, and

consequently they thought the masses to be

either the 'huge brute*, or composed of natur-

ally evil and wicked men who could only be

made temperate i\nd law-abiding by a political

superior and hence not being capable of the

highest culture. Aristotle is considerably

more sympathetic to democracy than Plato

nnd advocates the ideal of every man ruling

and being ruled in turn and also upholds the

formula of the union of democracy and oli-

garchy. But even he upholds that the highest

political ideal is represented cither by an ideal

royalty or by an aristocracy of the virtuous

few. Sometimes he said that the masses

being untrained are bound to neglect cultural

values. The great development of German

philosophy from T^eibnitz to Schopenhauer was

not made in a democratic age. The days of

Weimar democracy were almost culturally

and philosophically barren. Bui this is not a

very sound argument. It is very true that

Homer, Thales, Democritus, Vyasa, ValmTki,

Kalidasa, Sankara, Dante are not the products

of a democratic period of social life. But

nevertheless, w^e find some very successful in-

tellectual productions in the fifth century

Athens which was an age of the growth of

democracy. Moreover, it is no argument to

establish a correlation between cultural growth

and absence of democracy. Historical con-

temporaneousness of culture and royalty or

aristocracy does not indicate any logical con-

nection between them. The periods of

Assyrian, Mongol and Turko-Afghan royalties

or the city-state of Carthage, in spite of the

fact that they were not democracies, did not

create astonishing splendours in the creative

arts. There is no law of the emergence of

genius. Political and economic conditions do

not generate genuises. Aquinas and Dante

were bom in feudal Europe. But there can

be no explanation as to w^ they were bom
only amidst the feudal conlitions of Italy and
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not of France. Hence historical paralleKsm

or connection cannot be traced between

absence of democracy and the advancement of

culture.

Democracy, as 1 see it, is fundamentally

a moral philosophy. The political mecha-

nisms of representative democracy cannot

work unless there is behind them the support

of religious ideals. By religion 1 do not mean

transcendentalism and eschatology. But by

stressing the significance of religious values

for democracy I want to emphasize the

genuine perception of a super-individual goal.

So long as man is engaged in subserving

egoistic and selfish ends, the mere external

changes in the institutional structures will not

suffice. It is necessary also to bring about

the moral redemption and transfiguration of

man. Since the times of Pythagoras, Buddha,

and Plato down to Gandhi and Aurobindo,

thinkers and seers have said that no institu-

tional change without a transformation of the

human heart can bring about social and poli-

tical deliverance. The heyday of bourgeois

democracy and capitalism under the frame-

work of the modern nation-states has been

marked by the formation of a vast number of

institutions intended to create the millennium.

But some of the greatest institutional and

associational experiments of man like the

Second and Third Internationals, the League

of Nations, the United Nations, the Roman
C'atholic Church, and others have not suc-

ceeded in going much farther in the solution

of our problems. The transformation of the

millennialisiic and moral aspirations of

Russian Communism into the propaganda-cult

of a powerful totalitarian state is enough to

convince mankind that changes in the external

structures are never adequate. Man is not

merely a physical mechanism and organism

but is a creature gifted with irreplaceable and

incomparable sensibilities, moral aspirations,

and spiritual perception. Hence any change

to be lasting and permanent should touch the

inner being and soul of man.^ Democracy is

^ Cf. Jacques Maritain, Freedom in the Modern

World pp. 135-36; 'llteguy used to say that the

a vast yajha—^it is out to bring a gigantic

upheaval in the liistorical structure. It aims

to develop the hidden potentialities of every

citizen and w^ants the realization of the

common good by the voluntary, coofferative,

spontaneous, and enlightened efforts of all

the citizens. Its aim is not to impose a virtu-

ous regime on the citizens but to develop the

inherent personal qualities and creative essence

of every citizen. This can only be done by

making every citizen alert, active, and vigilant

politically. But more and more 1 am becom-

ing convinced that even for political success

we need a moral renaissance. It is possible

to change a political system by organized

resistance and revolution, but until the leaders

of the new regime arc better men, we shall

merely replace one set of corrupt governors

by a different set. But thereby we do not get

out of the vicious circle. History teaches us

the lesson that the moral prowess and chartism

of the great prophets have brought about

social revolution will be a moral revolution or it

will not be at all. To wish to change the face ol

the earth without hrst changing one's heart (which

no man can do o[ hi.s own strength) is to under-

take a work that is purely destructive. Perhaps
indeed if omnipotent love did truly transform our

hearts, the exterior work of reform would already

be half done. All this shows, it would seem, that

it is better to be revolutionary^ than to call one-

self a reveal ul.ionary and especially at a time when
the devolution has become the most conventional

of commonplaces and a title that is claimed by
men of every kind. To disown this name might
conceivably be a useful act of

'

'revolutionary

courage’'. In any case “the rupture between the

Christian order and the established disorder"-

has to do not only wdth things in the economic or

the political order but with the whole range of

cultum, with Uic relation of the spiritual and the

temporal orders, and even wdth the conception we
ought to have of the work of man here below and

at this moment in the history of the world. It

has to do not only with the external and visible

order of human life; it has to do also and primarily

with its spiritual bases. The rupture will become
manifest in external things, in the visible and
tangible order. But it is an ineluctable condition

that it should fulfil itself first in the intellect and
heart of those who wish to be co-workers with God
in history; and that they should appreciate it in

its proper fulness and depth of meaning.'
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tremendous transformations in the lives of

men. The examples of Buddha and Christ

testify to the autonomous force of the moral

power of great souls to bring out great action

on the*field of history. Dernocracy is in need

of this moral force. Hence we see that both

democracy and culture require moral fervour

for their growth.

Democracy aims at the incorporation of

the great available amount of reason and

wisdom in the political process. It cannot

afford to neglect the man in the lowest .sub-

stratum of life. It is based on the religious

belief in the equality of all human Ixdngs.

Hence we see that democracy is a great and

unique experiment in the social history of

man. It aims at enshrining the rational auto-

nomy of man. Thus reason is the substantial

entity which has to be cultivated for the fur-

therance both of the democratic process and

of culture. So far in human history authori-

tarianism, scholastic dogmatism and cleri-

calism, sacerdotalism, and fanatical obstruc-

tionism have bc^en dominant. It is only in

modern times that critical reason has been

applied to an investigation of social and poli-

tical processes. This has resulted in the

stress on rights of man, constitutionalism and

democracy, economic equality, and social

justice. Democratic idealism and rationalism

have resulted in the formation of the view

that culture is a right of man. By the mere

fact of being bom in a human society, man

is entitled to the right to enjoy the fruits of

cultural heritage. Democracy is based on the

belief in human reason and its creative

powers, and rational creativism is not possible

until reason is chastened and ennobled by

participating in the accumulated heritage of

human culture.

Democracy thus generates the belief in

culture as a right. It is based on the belief

that it is possible so to train people that they

may be in a position to achieve so much of

education that they can share in the greatest

creations of man. Democracy certainly does

not share the absurd belief that under this

system the average man will be transformed

into an Aristotle. So far as the creative side

of culture is concerned, only the great

geniuses will create mighty epics and magni-

ficent art. But when I am pleadfng the cause

of democratization of culture I only want to

emphasize that the vast masses of mankind

should be given an opportunity to enrich their

lives.® Not a mere self-satisfied existence of

vegetative and appetitive gratifications should

be considered the sufficient aim of a ultilita-

rian life. Democracy wants to create the

conditions of a decent, honourable, and

dignified life for every citizen. Some of the

critics of democratization of culture say that

this process will necessarily result in decline

because it will raise the inferior and common-

place canons of the multitude to the exalted

plane of the determinants of all great crea-

tions. Thus it will mean the destruction of

all originality and plasticity and will mean
the supremacy of the Procrustean and stupe-

fying canons of an incompetent and untrained

multitude. I see some point in this warning

but I am not pessimistic. I believe that the

same idealism that has transformed slavery

and serfdom into practical democracy will

* Nicolas Berdyaev : Slavery and Freedom

p. 124:

*lt is of great importance that vve should define

the inter-relations which exist between the aristo-

cratic and the democratic principles in culture.

Culture is founded upon the aristocratic principle,

upon tlie principle of qualitative selection. The
creativeness of culture in all spheres struggles to-

wards perfection, towards the attainment of the

highest quality. It is so in knowledge, it is so in

art, it is so in the working out of nobility of soul,

and in the culture of human feelings. Truth,

beauty, right, and love, do not depend upon quan-

tity; they are qualities. The aristocratic principle

of selection forms a cultured elite, a spiritual aris-

tocracy. But the cultured elite cannot remain

confined within itself, isolated, self-affirming, in its

fear that it may become remote from the sources

of life; the power to create may become exhausted

in its fear of degeneration and death. All forms of

aristocracy which are embodied in a group inevi-

tably (Ifegenerate and wither away. It is true that

the creativeness of cultural values cannot be spread

all at once among the unqualitative mass of man-

kind, but nevertheless the process of the democra-

tization of culture cannot f||| to take place.^
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also be a bar against cultural submergence.

At several periods in Indian history we find

that poets ^misused their genius by flattering

their political patrons. Democracy at least

will be guard against such exploitation of

intellect. The very existence of democracy is

a guarantee that if by any intellectual creation

some type of public social good will result,

such creation will be given the amount of

patronage that it deserves.

Democracy is a guarantee to culture in

another sense also. The existence of political

democracy is the bulwark for tlie preservation

of the integrity of the diverse and distinct

traditions of the various ethnic and cultural

groups. Democratic rationalism is opposed to

cultural suppression. Democracy is opposed

to political dictation in the fields of spirit and
culture. It cannot tolerate that any politician

should pronounce authoritatively in the field

of cultural and mental growth. In several

democratic constitutions of the world we are

now finding special safeguards and provisions

for preserving the cultural traditions of the

several minorities. The argument behind this

is not merely the justification of the attempt to

deny the rampant power of the majority to

control the minority. The reason is more
fundamental. Democracy, although an inte-

gral moral outlook and world-view, is postu-

lated on the separation of the organized

departments of life. When a sphere of life

and activities becomes sufficiently externalized

and generalized, it is organized into an auto-

nomous sphere. Democracy is founded on
the belief that political power should meddle
only with those spheres which touch the

common life of citizens as a whole. It is

opposed to the concept of political coordina-

tion as advocated by the theorists of totali-

tarian regimes. It thinks that only those

aspects which involve the problem of peace,

security, economic exchange, and general wel-

fare should be under the control^ of political

powers. The spheres of religion, morality,

art, and culture can be rightly and properly

developed only wh^ there is the prevalence

of a spirit of spOTtaneity and autonomy,

4

Political action is based on the mechanism of

instruction, advice, promulgation, and estab-

lishment of laws; but in the last resort the

state, as the organization of dominance, is

bound to use force and violence if its wishes

are not respected. In the nature of the case

political interference is not desirable in the

spheres of religion, ethics, and culture. Only

when organized groups and associations,

united for fostering religion, art and culture,

make unnecessary interference with the canons

of established social existence, is the state

justified in vindicating its character as a levia-

than with a mighty sceptre in its hands. But

otherwise democracy has acted very wisely in

demarcating the spheres of different realms.

It is inherent in the logic of this process that

the culture of the different groups and nation-

alities should not be tampered with by the

all-engrossing interfering hands of the bureau-

cracy that wants to destroy originality in the

name of routine, rational stability, and

efficiency. Only democratic training in the

natural right of creative citizenship can impart

to the citizen that sense of moral responsi-

bility and fearlessness whereby he can oppose

the obstructions of the bureaucracy in the

path of culture.

But in order to be genuine and constantly

creative both culture and democracy have to

be strongly rooted in sound economic founda-

tions. Democracy stresses the growth of

political liberty, but it is tnie that a famished

and starved population cannot enjoy the liber-

ties provided in the constitution. Lack of

economic facilities and provisions means the

denial of opportunities to the people who

could develop into noble and worthy citizens.

Hence democracy, which is a vast yajna to

develop the personalities of the millions, must

try to create such a situation which will

enable the greatest number of the citizens to

make their lives better, richer, and nobler

and in a position to render their effective con-

tributions to the realization of common,

rational, and social good. Culture in the

course of tfie centuries builds up almost a

super-individual character. It assumes me
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mtate of an autonomous ideal reality. In

order that the citizens may be enabled to

share in the creations and achievements of

culture it is necessary that the economic

standard of the masses should be raised up.

Only when the absolute physical necessities of

men have been satisfied can they be in a posi-

tion to enjoy culture.®

The creation of such a society which can

provide the external conditions of an economic

betterment to all citizens, and thereby enable

them to take part in the political processes

of a democratic government and to enjoy the

rich heritage of culture, is only possible by

the aid of science. An economy of scarcity

cannot create a society of abundance. If

poverty and want are to be eliminated from

society, only science can come to our rescue.

Science makes possible the augmentation of

social capital by the acceleration of produc-

tive powers. Hence science has to strengthen

the material foundations of both culture and

d^pcracy. In the olden days people were

dependent on chance inventions and sporadic

discoveries. But modem civilization is based

upon a systematic pursuit of rational powers

of men. Only scientific production can make

possible the fulfilment of the greatest needs of

the greatest number of people. This linking

up of science, culture, and democracy means

that we no longer associate culture with moral

austerity. According to the political thought

of the Bible, Buddhism, and Plato political

power should be divested of the accumulative

propensity if it is to serve its purpose ade-

quately in an enlightened way. Hence it was

regarded necessary to live in a style of auste-

rity and simplicity. But science makes

• Cf. Harold J. Laski, Liberty in the Modern
.State (London, 1948) pp. 17-18: 'An interest in

liberty begins when men have ceased to be over-

whelmed by the problem of sheer existence; it is

di^ey have 9, chance of leisure, the oppor-

tunity to n^ect upon their situation, in a degree

which, if small, is nevertheless real, to recognise

that they need not helplessly accept the routine in

which, before, they seemed hopelessly immersed,

Economic auffici^ncy and leisure for thought—these
the primary conditiotis of tbe freeman.*

possible the increase in the standard of living

of the vast millions and hence the criterion of

austerity and simplicity itself will undergo a

change. Even today what may bd considered

a simple and ordinary standard of living in

the U.S.A. will be considered exaggerated and

extravagant in India. What is considered a

simple style of living is itself subject to

changes in process of historical growth and

economic development. Hence science makes

possible a total transformation in the older

notions of equating culture with simplicity

and economic asceticism. But true it is that

science has opened up before man new visions

of a vastly more prosperous future because it

fosters the growth of technological efficiency

and rationality. Science is based on intellec-

tual inventiveness and skill, and it leads to

the advancement of the power of man because

it enables him to control and predict the pro-

cesses of nature. Hence science creates those

conditions whereby man can lead a happy life

and enjoy culture and develop his political

personality.

But science and technology, economics and
commerce, political stability and peace do not

exhaust the creative possibilities of the indi-

vidual. The individual is not a mere political

cell of the community. He has a distinct

personality of his own. His own unrepeat-

able uniqueness has to be preserved. There

is the possibility that in the enormously vast

and complicated structure of the modem
technological and industrial civilizations, man
may lose his autonomy and be disintegrated

into the mere soulless fragment of a man.

Hence it is essential to stress the uniqueness

of the integral moral personality of man be-

cause otherwise there is the danger that the

anonymity of the modern mechanical processes

may obliterate the moral sublimity and eleva-

tion of the human person. Science is a great

force. It can be used for both creation and
destruction. In order that scientific appli-

ances may not be used to blast the cultural

creations of man we need the religious spirit

of faith in the spirit of man and his creation.

Religious spirit is necessity as the rock on
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which to establish the foundations of scientific

growth. We have witnessed the destructive

aspects of science. Science is a vast and

gigantic network of power and force and

energy, and unless it is harnessed to a reli-

gious spirit of self-abnegation and dedication

to a noble cause it cannot be of service to

man. Democracy is a noble and difficult

ideal. So many weaknesses creep in it be-

cause it is such an arduous enterprise. But

if democracy is to develop the natural right

and liberty of man, if a substantial degree of

economic equality is to be realized, and if

social and economic justice are to be realized

for all, it is absolutely essential that a moral

spirit for the quest of cultural values should

pervade mankind. No great work has ever

been achieved without a spirit of dedication

and self-devotion. Hence if the spirit of

democracy has to succeed in the political life

it is indispensable that the citizens should be

inspired by a spirit of conquest of egoistic

and lustful propensities. Unless a moral

orientation to democracy becomes a matter of

general world-view it is not possible even to

realize political democracy. Only religion

which teaches the transience of worldly pas-

sions and satisfactions can generate in man
the necessary spirit of self-control and self-

abnegation which are needed to make possible

great sacrifices in achieving the victories of

culture and democracy. A philosophy of

culture and democratic freedom based merely

on social and conventional expediency or on

pragmatic rules of the game will land man-

kind in disaster. The Greek Sophists had
attempted to base justice and law on conven-

tion. But against them, Plato pointed out

that justice is a virtue of the soul of man. If

expediency, pragmatic conventions, and tem-

porary rules of success become the deter-

minants of action, then we leave the way open

to opportunism, competition, and moral in-

stability. Expediency eventually culminates

in egoism and also in fascism. Whatever

brings success becomes the norm and criterion

of action. In such a condition there is no

stable kingdom of moral values. The quest

of temporary success destroys the integration

of personality. Only when man accepts the

ontology of axiological structure provided by
moral and spiritual culture and only when he

is willing to allow others the liberal and demo-
cratic right of enjoying the heritage of culture

equally with himself, can ho be said to have

grown in the awareness of the sanctity and

worth of the human personality. But the

acceptance of an axiological cultural ontology

and democratic means can be postulated only

upon a fundamental spirit of religious devo-

tion to the good and the true. Such a syn-

thetic integral perspective of religion as a

cohesive force is needed for an adequate deve-

lopment of culture and for the realization of

democracy not only as a political formula but

in the divers domains of human existence.

This does represent a distant prospect of a

millennialistic vision but we can begin the

journey today and now.

RELIGIONS IN NEW CHINA'

By Dr. B. R. Chatterji

Wu Chang-shin, Govemot of Sinkiang

(Chinese Turkistan) in 1944, compared Chinese

civilization to a mansion which had four

storeys. The ground floor was Confucian. The

first floor (second storey) contained various

apartments occuiiied by the schools of

Mencius, who consolidated the position of Con-

fucianism in China, and Meitze, the preacher

of universal love. The second floor (third

storey) was occupied by Taoism which did rise

to mystic heights before its followers dragged

it down into the mire of superstitious practices.
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The third floor (the fourth and the highest

storey) was occupied by Buddhism.

Wu felt that there could be no better guide

for the conduct of worldly affairs than Confu-

cius, and for the establishment of one's rela-

tions with the universe there could be no better

guide than Gautama Buddha.

Wu's description, brilliant as it was, did not

fit in with the actual religious situation even a

generation ago. Today in New China the posi-

tion is quite different. It may be summed up

as follows from what I myself have experienced

and from the account of others who have

personally studied the question.

Today Confucianism is suppressed as, it is

said, its influence is reactionary. The great

Confucian shrines are now mostly art museums

or educational institutions. The Temple of

Heaven in Peking, one of the noblest speci-

mens of Chinese architecture, attracts numer-

ous visitors everyday. But I did not see

people worshipping there.

Mme Sun Yat-Sen discussed the question of

‘Confucianism and Modern China' at great

length in 1937. She wrote, 'Confucius and his

disciples taught that obedience is the general

principle of every human society. Wives must

submit to husbands, children to parents, and

every man to his ruler and king.' Confucianism

laid great emphasis on family relationships.

Mme Sun Yat-Sen thus comments on this

aspect: 'Confucius put emphasis upon obli-

gations towards family and he said very little

about obligations towards the State, the nation

as a whole. Thus Confucianism is dismissed

as the philosophy of feudalism. So long as the

feudal system existed, there was need of Con-

fucian teachings. But Confucius' ethical

system degenerated into mere rituals and cere-

monials, while his precepts enslaved the intel-

lect of the scholars, limited the scope of learn-

ing and kept the masses of the people in

ignorance.'

When the Chiang Kai-shek regime was at

the height of its power a movement called the

'New Life' was launched which was a belated

attempt to revive the Confucian spirit with the

object of bolstering up the party in power. But

it failed to instil 'New Life* either into the

Kuomintang or into the nation at large.

Taoism inculcated quietism and had ins-

pired some of the greatest Chinese' poets. Po
Chu-i, one of the immortal T’ang poets (772-

846 A.D.), writes in his extreme old age:

Swiftly sinks the sun; the blue sky deepens

into night. Tao (Tao—the Path) is that which lies

behind these beautiful changes. Tao gives me this

toil in manhood, this repose in old age. I follow it

and all the seasons are friendly to me. ... No sorrow

can find habitation in me; the spirit of the universe

thrills me through, as a cloud I am borne on the

wind of It; as a random swallow free of the airs. . . .

Here waiting for death, I am, as I shall be, one

with the heart-beats of Eternity.*

Taoism degenerated into magical practices,

search for the elixir of life and other ignoble

pursuits. But even quite recently Lin Yu-tang,

the famous Chinese man of letters, in his great

novels Moment in Peking and A Leaf in Storm

has depicted some of his most lovable charac-

ters as true followers of the Tao. To us Indians

Taoism should have a great appeal as it re-

minds us of our Upanisads. Chang Kiu-ling,

another poet of the T'ang epoch, puts our own
ideas in his eighth-century Chinese poem:

Tt is Eternal Beauty itself that jnits forth in

Spring in the petals of the lotus, in autumn in the
cassia flowers. Then hearts are stirred to ioy and
deep thoughts arise in the mind; the outward beauty
of Clod WOOS tlie beauty of God within.'

It would be difficult in this materialistic age

for such a deeply spiritual cult of beauty to be

revived. Taoism for the present is out of the

picture.

Buddhism is certainly not only tolerated but

taken good care of in New China. In my
previous article ('Buddhist Shrines and Monu-

ments in New China'

I

have given a detailed

account of the Buddhist shrines which we
visited in different parts of China. ^

1 Vide Prabuddha Bharata» Nov. 1955 issue.

* Islam also is not only tolerated but well cared

for in New China. But the votaries of this religion

are mostly non-Chinese. Similarly Lamaism receives

ofi&cial recognition. But it is also a religion con-

fined to non-Chinese elements in the territory of

the People’s Republic, As regards Christianity,

confined generally to the great towns on the sea

coast, I do not think there is any oppressive policy

except perhaps in the case of American Missions,

and that is for political reasons.
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But Chinese youth seems to be alienated

from the old religions. For them the *Five

Loves'—^love of motherland, people, labour,

science, and public property—^has a greater

appeal. Service of humanity, carried out in

the right spirit, can also be called religion. It

has inspired New China with a new spirit. All

visitors to that country are greatly impressed

by the enthusiasm and energy which has swept

the country clean of its dirt and diseases, corrup-

tion in public life, and many other old abuses.

For a dynamic period of transition this may
be all right. But lovers of the great and age-

old Chinese civilization would lament the total

disappearance of these great religions of the

past, which had moulded the mind of the

people during two thousand years. Confu-

cianism, Taoism, and Buddhism, shorn of all

outworn elements and reverting to their

pristine purity, should remain national assets

for the future.

AIMS OF EDUCATION IN ANCIENT INDIA

By Sri Paresh Nath Mukherjee

It is very interesting to note that several

centuries before our age, Ancient India had a

well-developed system of education; nay, it

was one of the best educational systems in

the whole world regarding its aims and con-

structive outlook. It is no exaggeration to

say that in many respects it was far better

than the one we have.

Education was, first of all, spiritual in aim.

Not that the material world was completely ig-

nored, but that it came always after the know-

ledge of Brahman, which is the ultimate reality.

Thus, in the Chdndogya Upanisad in the

famous story of Narada and Sanatkumara

Narada told Sanatkum^a that he had studied

Vedas, Epics, Mythologies, Grammar,
Mathematics, Logic, Polity, Etymology,

Phonetics, Astronomy, and many other arts

and sciences. To this the teacher replied:

'All these things which you have studied, are

all only names/ Finally, he was instructed

that the essence of all education was the

knowledge of Brahman. In the same Upa-

ni§ad Svetaketu received the important educa-

tion that 'The subtle thing that you see is the

essence of everything around. That is the

Truth. That is the Self. That thou art,

0 6vetakeJ:u.' *Sa ya eso*ififnaitaditmya*

midam sarvam. Tat Batyam. Sa Atmd,

Tat-Tvam-asi Svetaketo*.^

Next, as Swami Vivekananda pointed out,

its aim was to develop human character com-

pletely. Thus it aspired to realize a great

responsibility. ‘Education is the manifesta-

tion of the perfection already in man',* It

was a 'man-making education'. For this

reason it stressed certain values which no

system of education can afford to neglect.

And this is the real greatness of the Ancient

Indian educational system. Thus 'devotion'

is considered as absolutely necessary to get

knowledge. 'Sraddhdv^n labhate jitdnam

tatparah samyatendriyah. Jndnam labihvd

pardfh idntim acire^dhigacchati* 'Knowledge

has to be acquired through one-pointed "Devo-

tion" and through self-control. Having ac-

quired knowledge one gets supreme peace at

once'.® Education taught: 'Speak the Truth.

Behave righteously' 'Satyam vada. Dhartnaih

cara.** It taught: ‘One who speaks lies is

destroyed from the very roots'. 'Satnulo vd

1 Chdndogya Upanifad (The Story of Sveta-

ketu).

s* Education—By Swami Vivekananda (p. 7).

» cm. 4.39.

< Tmitti/nyopani^ud, i.ii.
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e$a pariiusyati yo anrtam abhivadati/^ It

taught: 'Dharmdt param ndsti*. There is

nothing superior to Dharma\* Further it

taught: *Dharma is the essence of all

things/ 'Dharmah sarvesdth hhutdndm

madhu,^ To ensure these ideals education

was inculcated through Brahmacarya.

Next, in modern university education the

Tutorial System' is much stressed as it is

realized that the personal life of the teacher

is of supreme value for the education of

students. This was realized long ago in

Ancient India. That is why students lived in

the family of their teachers and were therefore

called ante-vdsin. Moreover, as in modern

European universities, the idea was that

teachers and students were co-workers in the

pursuit of truth and research. There was no

contradiction or conflict between teacher and

student in Ancient India. The idea was 'Saha

ndvavatu, Saha nau bhunaktu. Saha

viryam karavdvahai. Tejasvi ndvadhttamasiu.

M3 vidvisavahai' : 'May He protect us. May
He nourish us. May we both work together

energetically. May our study impart that in-

ward spirit and enlightenment. May we never

hate each other.'® The same spirit of coopera-

tive study and research is clear throughout.

Thus the desire of the teacher was 'May we,

both teacher and student, have glory and

splendour as a result of Brahmacarya' 'Saha

nau yaiak, Saha nau brahmavarcasam.'^

The student was called 'Brahmacdrin* which

is at once very significant and instructive.

Prayer was further offered that the right t)^c

of self-controlled and calm students and

research workers should come to the teachers.

'Let the students be self-controlled. I..et the

students be calm.' 'Damdyantu brahma-

edrimh ^dhd. Samdyantu brahmaedrinah

To impart the best to his students

in this cooperative endeavour the teacher was

* PrtUnopafU^ad, 6.i.

^ Bfhad&ra^yaka Upanisad, 1.4.14.

^ Ibid, 2.5. 1 1.

• K€mpan%$ud----Pedx^ Invocation.
^ Tmtthdyopani^c^, 1.3.

1.4.

always alert to acquire more enlightenment.

His prayer was Tlluminate me. Take pos-

session of me.' *Pramd bhdhi prqmd pady-

asva/^^

Another important aim of education was

the development of mental faculties, and never

the mere passing of examination by cramming.

The very essence of education is concentra-

tion of mind. 'Every boy should be trained

to practise absolute Brahmacarya.'*® The

teaching of Ancient India was 'Know that the

soul is the master of the chariot, the body is

the chariot, the intellect is the charioteer, and

mind is the rein,' 'Atmdnam rathinam viddhi

iarxram rathamevatu huddhim tu sdrathim

viddhi manah pragrahatnevaca'.^* Many

other references may be added to this effect.

Control of mind and mental discipline was

one of the main aims of education.

One very important fact about education

in Ancient India was that it was not controlled

by the State, and as such there was no uniform

pattern or regimentation in education. Indi-

vidual teachers of renown had their own

centres of education. Thus, independence of

outlook developed here the utmost, such as

has hardly ever been the case anywhere else.

Evefi when a king made any grant or dona-

tion to a university like that of Nalanda,

never did he try to control its policy.

Aldous Huxley very appropriately writes,

supporting private as against state-controlled

education : 'But a few of the private educators

will be genuinely experimental and intelligent;

a few will use their blessed independence to

make the desirable change which state-con-

trolled teachers are not allowed to initiate.'*®

This advantage of independent-minded educa-

tion and educational experiments under pri-

vate educators {gurus) was most completely

realized in Ancient India. That is why it led

11 /Wd, 1.4.

Education—By Swami Vivekananda p.15.

/6fd, 3.19.

Kathopani^ad, 3,3.

15 Ends And Means, By Aldous Huxley*

XII. 219.
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to so much free research in education and

philosophy.

These were the main aims of education in

Ancient India. As all these were very noble

and desirable aims and as they were very

well coordinated the Ancient Indian educa-

tion acquired the greatest possible fame and

distinction. Education was so highly valued

that Canakya wrote *yasmin deie na sam-

mdno, na vrttir, na ca handhavah na ca

vidydgamah kascit tain deiam parivarjayef :

'The country where there is no honour, no

livelihood, no friend, and no learning and

education—it is better to leave that country.*'*

This was all the more so because learning in

Ancient India began with the Vpanayana
ceremony when the pupil became dvija (twice-

born). The spiritual birth was something very

real in those days and had its full effect.

Artha ^stra. By Canakya (i. 8-9).

Education was a part and parcel of life. The

object was never to overload the mind with

some information, to pass an examination,

and then to forget all about the knowledge

after getting a diploma or a certificate.

Knowledge was not to be discarded like that

in Ancient India, for it was considered

'Brahmahatyd samam jneyam adhttasya

vind^anam* 'Know that to forget the know-

ledge one has acquired is Brahmahatyd/^"^

On the other hand, knowledge was supposed

to impart immortality: *Vidyayd vindate anw-

iam* Through learning one attains Immor-

tality.*^* That education led people 'From

the Unreal to the Real, from Darkness to

Light, from Death to Immortality.* *Asato

md sad gamaya, Tamasomd Jyotirgamaya,

Mriyormd Amrtam gamaya*.^^

Ydpxavalkya, III. 228.

Kenopanisad^ 2.4.

Brhad<ira^yaka Upani§ad, 1.3.28^

NOTES AND COMMENTS

TO OUR READERS
'Sri Ramakrishna and his Gospel* by Hon.

Eliezer Livneh, Member of Israeli Knesset

(Parliament) is 'the third annual lecture deli-

vered at the Hebrew University in Jerusalem

under the auspices of the Taraknath Das

Foundation and the Israel Oriental Society*.

Hon. Livneh, our readers will easily find, is a

friend of India and a serious student of com-

parative religion and philosophy. The paper

itself is one of the very rare correct apprecia-

tions by Western savants of the peculiarities

of the spiritual culture of India. It is both

revealing and interesting. Speaking of the

^enormous spiritual difficulty* of a Hebrew in

understanding 'the Hindu-Buddhist world of

religious and mystical experience*, the learned

writer says :

This world is not antagonistic to tlie Western

world. ... It is simply another world. Between

it and us there is very little place for debate: there

is no stable common ground upon which we can
clash and learn to understand one another through
clashing.'

Livneh has, with great penetration, listed

eight fundamental concepts wherein the Far
East differs from the West. It is a pity that

the present paper has dealt with only four.

We hope he will find time to complete his

thesis. As it is, this paper ends rather drama-
tically with two statements, the second one a

quotation from U Nu: i. 'The (Hebrew)

scriptural canon ended with Ecclesiastes;

future generations will begin with it.’ 2. [To
the question how much truth Marxism contains

U Nu is said to have answered;] 'About
as much as the tenth part of a little grain of

dust under the footstool of Buddha.*

In an appreciation of the spirit of Tndi>

Hon. Livneh has chosen 'Ramakrishna to fill

this role*, for he
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*18 a contemporary of ours, one of the spiritual

manifestations of tlie present-day India ...» one of

the great revelations ... of the Hindu gospel.*

There are some minor inaccuracies of facts

and expressions. But as they are unim-

portant to the writer's conclusions we do not

deem it proper to point them out and detract

our readers' attention from the serious and

interesting trend of Hon. Livneh's thought.

We are grateful to our old friend Dr.

Taraknath Das through whose courtesy we

have got the English translation of the

valuable article. . . .

'Our Apprehension of the Inapprehensible'

from the pen of the Existentialist philosopher.

Dr. S. Vahiduddin, has given a beautiful poetic

expression to our involuntary touch of the

Inapprehensible in our day-to-day existence.

‘Thus we apprehend’, says our Doctor, ‘the

trans-phenomenal in more than one way. In

simple experiences of colour and sound and

smell, in the intimacy of our inner life, in the

tribulations of love, in the recollections of (he

past, in the movement of history, and in the

experience of destiny, we encounter something

which is the ground of all that is, the ‘in-it-

self' of history and nature. We cannot

apprehend it with an intellect, which is

anchored in empirical conditions, but live and

play with it all our life. It is the experience

of the transcendent in the immanent in us,'

We are glad to find European Existentialism

undergoing a luminous transformation in the

mind of an Indian Professor. . . .

Dr. Vishwanath Prasad Varma, M.A.

(Columbia), Ph.D. (Chicago), of the Patna

College, Bihar is one of the few Indian scholars

who have drunk deep of the modern Western

lore but have not given up the traditional

Indian outlook on life. Being a student of

Political Science he refuses to detach it from

dharma, morality; nay, to him culture and

democracy mean or at least ought to mean
the same thing. This is the theme the learned

Professor has tried to develop in 'Culture and

Democracy',

In this connection we are reminded of a

very thought-provoking lecture in Calcutta by

an eminent American jurist of international

fame. His theme was: contribution of jurists

to the development of the coming world-cul-

ture. Being an American he did not like

morality to interfere with the interpretation of

the international laws. According to him

laws should be explained and understood on

the strength of the letters, and the spirit car-

ried by the letters. He, however, generously

conceded that there was an Asian interpreta-

tion which would refuse to admit the correct-

ness of the above view, on the ground that no

department of life could be insulated from

the operation of the universal laws of nature

and morality. We would like to point out

here that this is the fundamental difference

between the Orient and the Occident, by

which we mean the eternal outlook of Asia

and the modern outlook of Europe and

America after the Industrial Revolution.

Many, both of the East and of the West,

are of opinion that when Asia and Africa will

be industrialized their outlook also will be

Westernized. If this happens our globe will

be pulverized. Happily for us, the South

Asian countries and Egypt and some of the

Arab countries are fully conscious of this

danger and are taking steps to check and

eradicate it.

Prof. Varma rightly holds:

‘Democracy ... is fundamentally a moral

philosophy. The political mechanisms of represen-

tative democracy cannot work unless there is behind

them the support of religious ideals ... to empha-
size the genuine perception of a super-individual

goal. So long as man is engaged in subserving

egoistic and selfish ends, the mere external changes,

in the institutional structures will not suffice. It

is necessary also to bring about the moral redemp-

tion and transfiguration of man*

which, according to the Professor, is cul-

ture. . . .

'Religions in New China' by Dr. B. R.

Chatterji, M.A., Ph.D., D. Litt. gives a realis-

tic picture of the position of religions in New
China. 'But Chinese youth', says he, 'seems

to be alienated from the old religions. For

them the "Five Loves"—love of motherland,

people, labour, science, and public property—
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has a greater appeal/ 'Service of humanity*,

continues the Doctor, 'carried out in the right

spirit, can also be called a religion/ Although

he writes so enthusiastically about the new

trend, he 'laments* the possibility of the total

disappearance of 'the great and age-old Chinese

civilization*. When, however, undesirable ac-

cretions grow loo thick surgeon *s knife restores

healthy growth. If the old religions contain

truth nothing can suppress them permanently.

If they do not, what harm is there if they are

discarded like worn-out clothes? We are

optimistic about the rejuvenation of the great

religions. Ix^t it be admitted, however, the

shock-treatments became a necessity. . . .

Sri Paresh Nath Mukherjee, M.A., of the

Department of History, D.A.V. College,

Dehra Dun, has given us a fine picture of

what sort of education prevailed in Ancient

India. He shows in his illuminating article,

'Aims of Education in Ancient India*, that

education was 'spiritual in aim; it developed

human character* integrally and 'stressed . . .

the personal life of the teacher* as 'of supreme

value’; and its concern was ‘the development

o-f mental faculties* rather than filling

the student *s brain with all kinds of informa-

tion. If India is to rise again she must revive

this ancient system of 'man-making*, ‘charac-

ter-building* education.

A DELIBF.RATE PERVERSION OR A
CONVENIENT ESCAPE?

Sometimes we hear responsible people

talking trash. With an air of wisdom it is

bandied about: 'Even if there be no God wc

are to invent one.* We are to mark such

people very carefully. They are the worst

enemies not merely of religion but of society

as well. They are primitives in modern garb,

for they want to introduce a principle of pri-

mitive society in this twentieth century of ours

—to lead people to action through fear. When
people were ignorant and under the heels of

medicine-men or black magicians many ghosts

and hobgoblins were created to keep man
within bounds. They had their use. But now

to try to invent a myth in order to guide

society is an amusing perversion not likely to

hoodwink a child.

What is the necessity of inventing a mythic

God? What item of material prosperity can

w^c not gain by the application of material

laws and principles that we are advised to

take recourse to self-cheating? What social

hurdles can we not clear off by judi-

ciously following social and moral

principles that we are counselled to

ride a colossal perjury? If these fully demons-

trated natural, social, economic, and moral

laws give us all the peace and prosperity that

we want why should wc be led to invent the

myth? What more do we want? How can

the sense of lacking something arise in our

hearts? Even man*s natural urge for the

more goes on being satisfied by acting up to

those laws, as they arc all infinite in reach and

variety. Man may go on working for perfec-

tion in any of them throughout Tiis life and

still at the end he will find that some degree

of perfection is left unattained. Again man's

urge is for things experienced, hence for real

existents and not for ^nyas, Buddhists not-

withstanding. So invention of a myth for

guiding our life is futile and foolish.

Why do we require God? What circums-

tances lead us to approach Him? To get over

difficulties standing in our way to what we
call progress. Do we get the required sort of

help? No, except in some especial cases.

And what is the especiality? If we
observed these extraordinary cases carefully

we would surely find out one common charac-

teristic in them—the people concerned are

enlightened about the working of a universal

law with a deeper purpose behind, they are

raised to a higher life, temporarily or per-

manently. Not that the dead returns but that

sorrow is mitigated or overcome by a taste of

a higher life. Even when some miracles

happen, as in the Biblical case, the sorrowing

man is ushered into a new life. These pheno-

mena, though uncommon, are now well

known to the depth pvsychologists. A terrible

crisis releases higher and subtler laws hitherto

unknown to the person concerned. These laws
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were already working within and around

man. But they are the exceptionals in statis-

tics, which means that these rare phenomena

are unpredictable ;
they are, but their ways

are not known.

Below the surface man, circumscribed in

hundred and one ways, is a bigger man un-

limited and unfettered. Through definite and

sustained practices, spiritual and moral, the

little man can merge himself in this universal

man, first temporarily, then by further prac-

tice, permanently. Crises suddenly force open

the gate and give exceptional men temporary

glimpses of that wondrous world. This

universal man {nara or ndra) is the permanent

associate of the universal consciousness or the

Oversoul {ndrdyana)\ or in other words, he is

so intimately connected with the Oversoul that

he automatically arrives at That, there is no

barrier between the two. This is what is

known in the language of religion as God.

He is no myth, He stands in no need of man’s

audocity to create Him. He is his real being.

Man’s changing apparent reality with all his

vaunts is there because the non-changing self

of his likes to cast its shadow on the screen of

the variegated relativity, which also is its

emanation. Why it is so is inadmissible in

the universal or where there is but one. This

is what is signified by Uld or mdyd, 'sport' or

'magic’. But the fact remains that the plura-

lity we are conscious of is vinilently real ;

and as we dive deeper and deeper into our

awareness universality and unity calmly re-

veal themselves, whose greater reality, whose

basic existence, we cannot ignore, we our-

selves being that. There is no need to create

God. He exists by His own right and guides

the world of relativity by the movements of

His wand, which are laws inexorable.

IF WE ESCHEW RELIGION OR
SPIRITUALITY . . .

What will happen to India if she eschews

religion and spirituality? The question is not

problematic. There is quite a large section of

intelligentzia who do not consider religion or

spirituality to be necessary in, our scheme of

life ; and there are some who regard it a posi-

tive nuisance. Again if we analyze the trans-

formation of medieval Europe into modern

Europe we would notice a striking 'parallelism

between the forces that are working now in

India and those that worked during the transi-

tional period of Europe. Only in our present

case the tempo of change is far greater, which

makes it all the more important for us to

decide the question without delay. No doubt

we have greater command over know^ledge of

the internal and external world than our

European brethren of those days. But this

knowledge can be and is actually being

employed in both the ways—^in favour of as

well as against religion.

Before tackling the problem let us have a

clear idea of each, religion and spirituality.

From the medley of forms and rituals, cants

and dogmas of religions if we are to come to

the heart of religions of those people on whose

hands the moulding of the future of the land

depends we can safely say it is the culturing

of the human heart, of love. This may appear

to be an over-simplification of the matter. In

a way it is, but that is the only factor common
to all religions ; hence we have no other alter-

native but to accept it. And to that every-

body, even the atheist, agnostic, and the eclec-

tic materialist, agrees without any reservation

whatsoever. But it has not solved the prob-

lem, it seems. The Hindu, Buddhist, Chris-

tian, or Muhammedan understands, by reli-

gion, all those forms etc. of his respective

faith ; and many of these are contradictory

and antagonistic. Despite this central fact,

each wants to stick to his own faith, and what

is more dangerous, tries to convert as many
others of other faiths to his own. These

contradictory factors and this fact of conver-

sion are the two points that have brought

about this anti-religious feelings among.st the

intelligentzia. What to do with them is then

the real problem.

Can education make people renounce these

contradictory forms and conversion? History

does not give an affirmative answer. There

were and still are men who are highly educated
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and cultured and still they have not given up

forms. On the contrary there are many who
advocate ,them and with cogent reasons.

Hence their renunciation being out of the

question the solution lies with them. And if

we accept culturing of the heart to be the goal

of all these we can eschew enmity and rivalry

and grow brotherly feelings towards all; we

can thus go on expanding our heart and there-

fore our personality ad infinitum.

One may ask: Why take this circuitous

way of cultivating brotherly love for all?

Why not do it directly? But how to do it?

It is easy to love good people or those who
hold same opinions as we do. But they do

not stand in need of somebody else^s love. It

is the other people who irritate us, who are

our enemies—they require our love and we

cannot love them. And that is the real

problem—how to love them and by loving

convert them into affectionate souls. To do

this we are to go on cultivating abstract love

that is universal. Yet we cannot approach

abstract love without loving a personality,

holy and universal. And these two make

up the whole of religion. Religion or reli-

gions alone can teach us how to cultivate love

universal, even for our worst enemies. Moral

principles are not as dynamic as these eter-

nally living holy personalities like the Buddha

and the Christ. But why have the religions

divided mankind into warring camps?

Modern man knows the answer: Forms and

ceremonies got divorced from the wholesome

end, which is universal love. Join the means

to the end, the rivers to the ocean, and the

grand purpose of religions has been fulfilled.

Religion is not only not redundant or 'opiate'

but a crying necessity for society and man-

kind.

And what is spirituality? It appears,

from the terms we use to indicate it, to be

something abstract, rather an idea or concept

to be taken as an object for analysis and study,

to be kept alive in the intellectual plane

having little to do with our practical life of the

day. So any explanation offered is accepted

with a wink of the eye, implying: Take it,

it has no bearing on life; it is not going to

change the life we want to live. So there is

little opposition to it. It is a sort of philo-

sophy or hobby, let it hang on. But in

reality it is not so. Spirituality is sounding

the depths of one’s personality or being. One

is to go on diving deeper and deeper into one’s

wondrously rich and variegated personality till

one finds oneself covering the whole universe

and many more unmanifested and never to be

manifested things and ideas. The person at

last finds liimself to be the universal, the

unity of all beings round which dance the

bewildering multiplicity in glee and merri-

ment. He comes out as the Man. This is

real spirituality, the life of the spirit, all-per-

vading and all-loving.

Why should man think of eschewing it?

What is the fun in keeping himself hedged and

limited, trying to earn and possess little petty

things and yet never being satisfied with any

and all of them, and resolutely refusing to be

all and more, to be vast and infinite, with

nothing to hanker after, and enjoying ampli-

tude within himself? A fear arises in the

human heart, as it arose in that of Arjuna in

the Gita: I lose the tangibly real here, and

there is no certainty if I would get the other.

The Ud sets at rest this creeping doubt,

natural to weak man. At no time is man cut

off from his so-called 'here’ if he transmutes

the appearing world, together with his self,

into what it really is—the spirit. Spirituality

is the conscious effort towards this transmuta-

tion. It does not make man an idler, a

dreamer, an escapist, or a misanthrope, but a

joyous partaker in life’s adventures with an

unbreakable equanimity in roughs and

smooths, in inevitable successes and failures.

Is it not then desirable, something worth the

attempt?



REVIEWS AND NOTICES

TJIE BOOK OF MIEDAI) ; A LuiaTHOush

AND A Haven. By Mikhail Naimy. N . M .

Tripathi Ltd., Booksellers, Bombay 2. Pp. 209,

Price Rs. j/S or sh. 15.

Here is a pleasant and overwhelming surprise

lor the wanderer in hookdom. The inspiration of an

oriental writer's Mediterranean home high on the

mountains has created this 'lighthouse and haven’.

The lighthouse is lit with the spiiilual wisdom

that has been shining through the ages to guide the

ship of humanity. The architect, Mikhail Naimy,

has indeed erected a beautiful tower to house the

light; and herein lies the aptncvss of the epithet

‘most unusual book’ that has beim applied to it.

Not that it is a revolutionary new idea but the

liresentation, setting, and style are refreshingly

novel.

To fit the loftiness of thought and give it a

dramatic effect and tone of authority the central

figure, Mirdad, whose teachings the book records,

is set in the background of the story of the Flood

taken from the Genesis of the Old Testament.

Through the idea of a monastery csiablished by

Noah high up on a mountain, its consequent dege-

neration by accumulation of liches and powers in

the generations tliat followed, the coming of

Mirdad, naked and hungr},L to serve in the monas-

tery as a menial in self-imposed silence for seven

years, only to burst forth like an avalanche upon

the corruptions of that life and eloquently preach

the true life, the launching of the New Ark

—

tlirough all these the author creates a symbology

of the moral crisis in our decadent w'orld and boldly

asserts the principles for which groat souls like

Mahatma Gandhi became martyrs.

The sermons of Mirdad arc delivered in the

pattern of the Sermon on the INIount. But the

language here is ('xtremely jx^etic, jK»lished, and

rich with a pc-culiar charm of its own. To us the

doctrines of Mirdad are not 'too strange and too

involved’ as it appears to his disciples. They are

essentially Vedantic, the supreme state of libera-

tion being held as abiding in the aw^areness of the

Self, obtained through T.x;ve and holy Understand-

ing’. ‘No fraction of Himself did God endow you

with, for He is infractionable; but with His god-

hood entire, indivisible, unspeakable <lid He endow

you all. What greater heritage can you aspire to

have? And who, or w^hat, can hinder you from

coming thereinto except your own timidity and

blindness? ... You pray in vain when you ad-

dress yourselves to any otlier gods but your very

selves’ (p. 78). It is understandable that a certain

publishing house in London refused publication of

the book ‘as it entails such a change from the

normal Christian dogma’. Yet in many places

(p. 79) w^c discover almost the very words of the

Prophet of Nazareth.

The sermons on Love, Money, Old Age, Night,

etc. are moving i3ieces of tender thought and fine

literature while in the topics of the Creative Word,

Silence, Prayer, the (ireat Nostalgia etc. deep

philosophical ideas are brilliantly handled. Though
the teachings are addn'ssed to monks and the book

itself bears the warning: ‘T'or those who yearn to

overcome. T^*t all others beware of it' it ap^wars

that it is a book fur the world as a whole today.

For in this atomic age thi’ world as a whole, and

not individuals here and there, must be an ‘ov(;r-

comer’ if it is to escape toal extinction.

The slender volume is beautifully got up but

priced rather prohibitively high.

A. I.

BHAGAVAT GITA ANI> HINDU DIIARMA.
By Mahadko Parasiiuram Ciiitalk, Bar-at-Law.

Published by ''ContinentaV' Booksellers and Pub-

lishers, Tilak Road, Poona 2. Pp. ^11.

Price Rs. jo/-.

The Bhagavad Gltd has been pn^-eminently

popular from its very inception as is evident from

the great Commentary of Sri Satikara of the 7th

Century which refers to t'arlier commentators and

interpreters. The great Acarya himself observes

that it is ‘the quintessence of the Veda and the

Vedanta’. Its popularity has only grown with tlie

passage of time and there is no literary language

in which it has not been translated.

The present book is intended to acquaint the

Hindu youths with the elements of Hinduism in a

simple language and to emphasize the basic unity

of Hindu social struct,ure so as to strengthen the

Hindu social organization on a firm and broad

basis. The author has taken the Gttd as the

foundation and his laudable desire is that all

should read the Gita first and always.

The work consists of two parts. In the first

part the principles of Hinduism are enunciated and
explained in twelve chapters. The author has tried

to summarize the views of tlie GUd on each of

the topics dealt with viz. God, Soul, Incarnation

of God, etc. Corresponding passages from the

Vedas and the Upani^ads are given in the chapter

on God for helpful comparison. The analytical

method that has been adopted in this connection

is bound to prove very useful to ordinary readers.

The second part deals with practice in Hindu
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Religion. The four main Yogas, namely, Jndna

Yoga, Karma Yoga, Raja Yoga, and Bhakti Yoga,

have been elaborated on the basis of the Gita,

The concludiiig chapter gives some useful sugges-

tions to remedy the pres<*nt lack of real religious

culture and devotion.

Some of the remarks of the author are question-

able. Thus the statement, The Gita gave a terrific

blow to the institution of Sannyasa without ap-

pearing to do so and without directly condemning

it', (p. 27) does not seem to be warranted. In

fact, the Gltd has been as much the gospel for

Sannydsins as for householders. Again, the author

says, TtJta does not make any distinction of caste

or creed or race or varna or svx or d<rama

(p. 28). But, really, the Gifd refers to 'Cdiur-

varnyam* the in.stitution of Caste or Varna in the

fourth chapter as having been created by the T^rd

Himself, and details the duties of each of the

Varnas in the eighteenth rha[)ler. The author

states, Tacetl with this difficulty, Sankara ap-

pears to have ev<)lv<‘d (he theory of Maya and

based it on ignorance' (p. 3cd Ttie theory of

is found in tlie Tipanisads and Sr! Sankara

has only clarified the conception. 'I'he view that

‘in such a scheme (Sankara’s philosophy) there

obviously is no place for devotion' (p 40), docs not

apjx'.ar to bo correct. It may be noted that devo-

tion is given a high place as an important means

for Moksa in Sankara's original works as well as

in his exposition of the Upanisads, BraltnuoSiiiras

and the Gita. Sankara himself composed many
devotional hymns of a rare charm and grace. On
page 69, it is said that ‘Sankara does not admit

God with qualities'. The fact is that isaiikara ad-

mits both th(* aspect.s, the Saguna and Nirgufia,

God with qualities as well as God without qualities

while most of the other schools deny the latter.

The rendering of some of the passages does not

seem to be accurate. For instance ‘'Ndsti buddhir-

ayuktasya, naedyuhtasya hhdvana* (2.66) has

been translated thus: ‘If one has no application,

one has no intellect and if he has no application

he has no firm faith’ (p. 254). The spirit and the

deep significance are entirely lost in such a transla-

tion. Ayukta is one who has not controlled his

senses and mind, buddhi is self-knowledge and

bhfivana is devout meditation according to the

authoritative commentators. The rendering of

'Eshd te' bhihitd Sdnkhye buddhiK

,

(2.39) is as

follows. This reasoning I have given you from

the Sankhyas' (p. 257). It is the path of Sankhya

or Jndna Yoga as contrasted with Karma Yoga

that is referred to here. 'Vyavasdydtmihd Buddhi',

is rendered as operative intellect (p. 258). It is

rather an intellect of firm resolution that is meant.

There are other inaccuracies as well,

A few typographical errors have also crept in.

For example, ^Danaravtdyd* on p. 17 should be

'Daharavidyu'. In many places, c.g. pp. 17, 57,

etc. ‘Brahma’ is given for ‘Brahman’. On page 58

‘principle’ should be ‘principal'. On page 153,

‘dispaired’ ought to be ‘despaired’. On page 289,

‘differ’ should be ‘defer’.

It is hoiK'd that such errors which mar a really

useful work will be corrected in the next edition.

P. Seshadri

THE STORY OF I\1Y IdFE. By M. K. Gandhi.

Navapvan Publishing House, Ahmedabad. Pp. ijo

-f ^S. Price Re. t~8.

This is an abridged edition of the Mahatma's

autobiography, especially adapted for the teen-agers

ot Indian schools. The language ‘has been simpli-

fied wherever possible' by Bharatan Kumarappa
and grammatical ('xcrcises of about 38 pages added

by Dr. C. N. Zutshi. Matters not useful to or

understandable by the students have, of course,

been omitted.

Ko nobler book can possiiily be placed in the

hands of our students, irrespective of all distinc-

tions. The main reason is that there is hardly any
other lif(‘ which began with no capital, no out-

standing quality whatever, but which rose to the

highest human glory and achievement by dint of

sheer determination. TJie Mahatma's achievements

were amazing but there was not one which had not

been earned b)^" hard labour, many at the greatest

peril to his life. Ihe three fundamental qualities

of his life—truth, love, and sacrifice—were all

acquired out of follies and blunders committed and

corrected. Most children will find themselves better

equipped than the child IM. K.; and this ivill be the

gr(*ater incentive to irnil.ate this great sage, who
they will find however, will remain an ideal despite

their best endeavours being amply rew-arded. The

man (kindhi riunained the man; but shorn of all

dross and w-ell polrdied, he has bathed humanity
with his mellowed light. He was the perfect model

of the Karma-yogin, as preached in the Gttd and

a dcvtilcc whose, surrender was complete in terras of

the Git i.

We hope ?ri Kumarappa will bring out another

volume of the book for the children depicting the

latter part of the Mahatma's life, which has been

left out in the volume under review.

We cannot clowse this review without sharing

with our readers a beautiful picture of the Mahatma’s

life that displays to the best advantage the great-

ness of the couple in a fine homely setting: . . but

the Christian clerk was a newcomer, and it was
our duty to attend to his bedroom. My wife

managed the pots of the others, but to clean those

used by one who had been an ‘untouchable’

seemed to her to be the limit, and we fell out.

She could not bear the pots being cleaned by me,

neither did she like doing it herself. Even today



354 PRABUDDHA BHARATA August

1 can recall the jacture of her scolding me. her

oycs red with ar\ger and tears streaming down her

cheeks, as she descended the staircase, pot in hand.

But I was a cruelly kind husband, I regarded

myself as her teacher, and so troubled her out of

ray blind love for her,

I was far from being satisfied by her merely

carrying the pot 1 would have her do it cheerfully.

So 1 said, raising ray voice :
''1 will not stand this

nonsense in my house."

The words pierced her like an arrow.

She shouted back: "Keep your house to

yourself and let me go." I forgot myself, and
the spring of compassion dried up in me. I caught
her by the hand, dragged the helpless woman to

the gate, which was just opposite the staircase, and
proceeded to open it with the intention of pushing

her out. The tears were running down her cheeks

in torrents, and she cried : "Have J^ou no sense

of shame? Must you so far forget yourself?

Where am I to go? 1 have no parents or re-

latives here to shelter me. Being your wife, you
think I must put up with your cuffs and kicks ?

For Heaven's sake behave yourself, and shut the

gate. Let us not be found making scenes like this!"

I put on a brave face, but was really ashamed
and shut the gate. If my wife could not leave me,

neither could I leave her. We have had numerous
quarrels, but the end has always been peace between

us. The wife, with her matchless powers of endu-

rance, has always been the victor.'

NEWS AND REPORTS

THE 103RD BIRTHDAY FESTIVAL OF SRI
SARADA DEVI, AT THE RAMAKRISHNA
VEDANTA CENTRE, GRETZ, FRANCE
The closing Sunday of December 1955, w'as con-

secrated to Sri Sarada Devi, whose Birthday Festi-

val w’as celebrated on 4 January, 1956. Swami
Siddheswarananda speaking on the occasion, set up
the attitude of Sri Sarada Devi as the surest of

spiritual disciplines. He saw in her the Eternal

Feminine, the abandon without reserve to the Will

of the Supreme. The selected ‘Conversations of

Holy Mother', which Mr. G. Pitdoff read on the

occasion showed the divine wisdom of Sarada Devi
of whom Sri Ramakrishna had said, 'She is Sara.s-

wati. She has come dowm to impart knowledge.'

Swami Siddheswarananda spoke as follow's: 'The

notion of the Eternal Feminine is familiar to the

Christian West. The Virgin Mother intercedes

betwe^en the penitent soul and the Saviour, she

shows the way to receive the Grace of God. In

India, the Vaisnavas attach the greatest importance

to the Grace of I^ksmt, who alone can grant

mukti, freedom, liberation. In particular, in the

Sri Vaisnava tradition, represented by RtLraanuja,

the principal mantra by which the disciple attains

the lotus feet of the I^ord is the mantra consecrated

to Lak§mi. In other Hindu traditions (Saivas and

iSaktas) also, we find the notion of the Eternal

Feminine in the conception of Maya, the dynamic

power of the I.^rd, by which this world is mani-

fested. Liberation, moksa, is not possible without

the consent of Maya.'

The Swami then dwelt on the metaphysical and
theological implications of the statement and con-

tinued: 'Our will is an effect tainted by our

partial vision. We do not cease to "particularize"

tho Reality, which haa no dimensions, neither

internal nor external. The original sin consists in

seeing the duality, the "ten thousand things", and

this defect cannot be removed except by a great

purification. ... "All this is Brahman" is a

truth wdiich expres.scs itself, in religious terms, by
the comprehension that it is not "I" w'ho acts, but

the I./)rd. There is only one Will, the Divine Will.

Thus, we arrive at that state of total giving up of

our ignorance, lie who surrenders knows no more

that he acts; he sees himself as, in the words of

Sri Ramakrishna, "a dry (fallen) leaf carried away
according to the wdll of the wind " Such surren-

der of our will is the state wo are speaking of, it is

the state of the Eternal Feminine. What is the

nature of that Feminine? A possessed Being. In

order that Uie Masculine, the Supreme, should come

to take us, we should absolutely surrender our

will to live and act for our petty selves. . . .

"Woman", said Mcister Eckhart, "is the noble.st

word that one can use to address the soul. . . .

The soul tlien becomes woman in a recognition which

should bring forth anew, and in which should be

born anew Jesus in the paternal heart of God."

‘The man who has realized this state of passi-

vity becomes the intermediary between the Supreme

Principle and the relative, between Purusa and

Prakrti.

'The Holy Mother lived in a state of complete

self-abnegation and her example is the way of

illumination for us. She was. according to the

language of Christian Theology, the Intercession,

like the Blessed Virgin. "It is Mary who makes

us chaste, in the highest sense of the word, that is

to say freed from all resistance and ready for the

arriv^ of the bridegroom/' writes a Carthusian

Friar.

'Again, as the Bible says, it is not by calling,
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"Lord, Lord," that we get salvation; so it will not
suffice to think of the Holy Mother and repeat,

"Mother, Mother," We should rather follow her

example. And what is that following? To live '

completely in the will of the Supreme. The Holy
Mother is for us who are in the tradition of Sri

Ramakrishna, the symbol of the Eternal Feminine.

She is the Guru, the person through whom we re-

ceive the divine grace, whose will is completely

devoid of all personal notion.

Tn memory of the anniversary of the Holy
Mother, let us try in our lives to bring about this

return to ourselves, to think no more that it is we
who do. It is the Supreme Principle which acts.

When we reach this state, wo attain liberation.'

Mr. Georges Pitoeff spoke among other things:

‘Sri Sarada Devi is the invisible power which

inspires the Order of Sri Ramakrishna, since she

had made "his service" the heart of the spiritual

teaching. After the [)pssing away of Sri Rama-
krishna, the Holy Mother prayed that the disciples

live organized as a monastic order and not as

wandering Sadhus. She prayed that they should

have a house, food and plain clothes in order that

they might live faithful to the teaching of their

Guru, and the people of the 'world, burning with

misery, might find peace and truth in their com-

pany.

‘There was no difference between her life and

her teaching. She leaches us to see in Sri Rama-
krishna the incarnation of the Divine consciousness

and to serve him. Contact with the Holy Mother

was a source of prodigious power. Swami Viveka-

nanda 's^'ould not leave for America without getting

her blessing. The simplest of her words, the mCKst

insignificant of her actions, contained a hidden

power. Sri Ramakrishna said of Sri Sarada Devi,

"She is my Sakti." Swami Vivekananda in a letter

to a co-disciple, wrote, "You have not yet under-

stood the marvellous significance of the life of the

Mother. None among you have known it. Without

$akti, no regeneration of the world is possible. The

Mother has taken birth to revivify that marvellous

3akti in India. ..."

The life of Sri Sarada Devi appears to our eyes

as the expression of maternal love, the sacrifice of

the inexhaustible ego; this self-sacrifice is mani-

fested by service in all forms of those who
approached her,—feeding, clothing, nursing, and

last but not the least, giving spiritual instructions.

Her biographer writes, "As long as her health al-

lowed her, Sri Sarada Devi had no greater joy than

to serve the Bhaktas. She cooked food, served

them, removed their plates and cleansed them,

without distinction of class or caste. If they pro-

tested, she disarmed all opposition by answering

with deep tenderness, "My child, what have 1 done

for you? Am I not your mother? Is it not the

privilege of a mother to serve her children in all

possible ways, even to wash their dirt with her

own hands?"

In the accounts given by the disciples of their

contact with the Holy Mother, they speak of the

unimaginable care and tenderness she showed them.

One of them says that "her mere presence awakened
the disciple to the Reality. It was enough to sit

under her feet in silence and then what we call

reality would vanish like a dream. The Reality of

w^hich the Scriptures speak became suddenly tan-

gible."

'Of all gifts, Indian tradition holds as supreme
the spiritual gift. The Holy Mother has granted

it to thousands of men and women, even without

taking account of their "ai)titude." This was

carric'd to such k'ngth that Swami Premananda, one

of the great disciples of Sri Ramakrishna, says,

"We send to her the poison which we cannot our-

selves digest." Tn fact, the Holy Mother would

often say that by initiation, the Guru takes ugon
himself the sins and sufferings of the disciple, "and
among those who come, there are some who have

not hesitated to do any crime. But they come to

me, tell me their sufferings and call me, ‘Mother';

I cannot refuse them and they get much more than

they deserved".'
—^Translated from French by Sri P. Seshadri

RECENT ACTIVITIES IN THE BOSTON RAMA-
KRISHNA VEDANTA CENTER AND THE PRO-
VIDENCE VEDANTA CENTER. APRIL. 1956.

Swami Madhavanandaji, General Secretary of

the Ramakrishna Order, and Swami Nirvananandaji,

Treasurer of the Order, were guests of the Boston

and Providence Centers during their recent visit to

the United States. They arrived in Boston on

Saturday, April 7, and were received at the airport

by Swami Akhilananda, Swami Sarvagatananda,

Mrs. Anna M. Worcester, and a number of other

devotees.

Swami Madhavananda gave a lecture on Sunday
morning in the Boston Vedanta Sk)ciety and the

same evening in the Providence Vedanta Society,

at the regular weekly services in both places.

Swami Nirvanananda gave a talk Monday evening

in Providence and the following Friday evening in

Boston on his experiences with Swami Brahma-

nanda. His remarks were highly appreciated by

tlio devotees in both Centers who were extremely

touched by his intimate and inspiring reminiscences.

The birthday celebration of Sri Ramakrishna

was held in Providence on Tuesday evening,

April 10. Swami Nirvanananda greeted the

audience at the banquet and Swami Madhavananda

gave a very interesting talk on the Master. Pro-

fessor Ducasse of Brown University and Dr. Richard
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hlvans, a prominent Presbyterian minister of New
York City %ver(' tho other si>eakers. Swami Akhila-

nanda presided and Swami Sarvagatananda gave

the invocation. Many distinguished scholars,
•

ministers, lawyers, doctors, and devotees were pre-

sent.

The Boston S(xicty held a similar banquet on

Thursday evening, April 12. Dean Walt<T Muelder

of the Boston University School of Theology wel-

comed the visiting Swamis with deep aj^preciation

for the message of Sri Raniakrisima and its effect

in the United States. Swami Madbavananda was

the principal speaker on the message of Sri Kama-
krishna. Swami Nirvanananda also gave a briel

but very inspiring talk. Their speeches were d('eply

appreciated by the auclientx*. Dr. Allen E. Claxton,

a prominent Methodist minister of New York City,

and Dr. Richard Evans of New York City sjxike

on their appreciation of the great Master and Jlis

disciples, like Swami Vivekananda and Swami
Brahmananda. Tliey also spoke highly of the effect

of the message of th(‘ great Master in various fields

of American life, including the work done in tlie

Massachusetts Institute* of Technology and othci

educational and religious institutions by Swami
Akhilananda, describing how he is spreading the

message of the Master through personal interviews,

counselling centers, and institutional activities in

various parts of the Eastern states. Swami Akhila-

nanda presided at the banquet and Sw^ami

Sarvagatananda gave the invocation. Among those

present were President Herrick of the Newton

Theological Seminary, Mrs. Case, who represented

her husband, the President of Boston University;

Dr. and Mrs. George Williams from the Harvard

Divinity School, philosophers, scienti.sts, theologians,

ministers, doctors, and other prominent persons, as

well as the devotees of the Society.

The visit tjf these two distinguished Swamis was

indeed a great event, not only in the history of

these, two Centers but also in the other Centers of

the Ramakrishna Mission in America. They were

deeply appreciated and were requested to come

again.

SWAMI RAMAKRTSHNANANDA BIRTH
ANNIVERSARY, MOYAL

The birth anniversary of Swami Ramakrishna-

nanda (Shashi Maharaj), a direct disciple of Shri

Ramakrishna Paramahamsa Deva, was celebrated for

the first time at his birth place (Moyal, P.O. Moyal-

Bandipur, Hooghly) with great eclat and solemnity

on 12 May.

At the initiative of Swami Sarasurldhananda of

Ramakrishna Math and Mission and some staunch

devotees of Howrah and Calcutta, the leading people

of the neighbouring villages of Ghosepur, Dhadunda,

and Moyal lent their active support to make the

celebration a grand success. Shri A. N. Bhatta-

'"‘dfiSr^a, Shri S. N. Bhattacharyya, Shri J. N.

Bhattacharyyh, Shri P. C. Kumar of the village

Ghosepur and Shri S. K. Chakrovarty (nephew of

Swami Ramakrishnanandaji), Shri D N. Hazra,

Shri K. Roy, Shri J. N. Mondal, Shri S. Banerjce,

Shri S. K. Roy, and Shri A. M. Roy of Moyal suc-

cp.ssfully conducted the ceremony with the aid of the

local people. Some 35 devotees of Howrah and
Calcutta head(^d by Swami Samsiiddhananda of

J\*c»makrishna Math and Mission graced the occasion,

and their august presence naturally evoked un-

bounded joy and happiness. They wen* all received

by the local people most cordially, and the entire

procession passed through the village pathways
smging ItirXan to the accompaniment of musical

instruments.

The day (12.5.56) dawned with the blowing of

conchs. Devotees of both sexes gathered round the

Puja Mandiip where tlie photos of Shri Ramakrishna,

Holy Mother, Swami Ramakrishnananda, and Swami
Saradanaiida were nicely decorated, singing hirtan

and devotional music.

A vari{*d programme consisting of the 'Bal-

hhof>a, Puja, llonia, recital of the Gltd and Candi

was gone through. Swami Samsiiddhananda read

certain portions of the life of Ramakrishnanandaji

from Shri Ramahrishna Bhahta-m<tl%kd.

vShri Arnarcndra Nath Bhattacharyya read Ava-
}iana Gili. Devotees from Howiah and Calcutta sang

devotional music, hlrtan and llrtha-vandand, which
were highly appreciated by the peo]>le Shri Nrisin-

glia Kriv5^a-tTrtha worshipped, and the Head Pandit

of Moyal school read the Candi. Some 400 devotees

of both sexes were sumptuously fed with prasdd

and the entire celebration continued upto to p.m.

INDIAN EltUCATOR TO HEAD UNESCO
MISSION IN THE FEZZAN

Mr. Shamsul Rahman Mohsini of Jarnia Millia,

India's national Muslim university at New Delhi, is

to head an international team of educators working

with the Libyan government to raise living stand-

ards through education in the Fezzan, Libya.

Mr. Mohsini is being sent to Libya by the

UNESCO under its share of the United Nations

world programme of technical assistance for economic
development. The goal of this mission is to con-

solidate a chain of 20 adult education centres set

up in the Fezzan over the past four years with

UNESCO assistance.

Mr. Mohsini has been associated with Jamia
Millia since 1943 - He assisted in the establishment

of plans by Jamia Millia for the development of a

rural institute. He is a graduate of Jamia Millia

and of Punjab University. He has also studied at

the New York School of Social Work at Columbia
University.

Unesco News
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‘'Arise! Awake! And stop not till the Goal is reached."

AMBROSIA

Faii i: AND Devotion : pRiVcncE and
Realization

I. If there is anything really difficult it

is io pn^clise re]i^^.,n*on. Wilbont Lord’s grace

progress is impossible. A harsh word upsets

our minds. To practise religion with such a

mind! Nowadays ‘religion’ is heard dropping

from every lip. It is a rage. How many, I

say, how many really want religion? With

almost all it is ?oppy .sentimentalism. But

even an imitation of religion, as they say, is

good. That i.s all. Just as you cannot

learn at school if you do not obey your

teacher, even so if you do not follow the ins-

truction of those who know religion you can-

not become religious. Phariseeing has never

made a man religious. Ramaprasada sings :

'Mind, do you think you can get Kali's

favour by hypociisy, by a show of religion?

It is not a chocolate in the hand of a child

that you can get it hy flattery or cajolery.

With roguery and trickery whom are you

going to bamboozle? The law of recompense

will extract from you the last farthing with

compound interest.' You to cheat the Lord!

He is much cleverer than you.

2. Nobody can put obstacles on the

path of one who sincerely w'ants the Lord.

He will devotedly go on practising religion.

Have you not noticed, he who prays and

meditates has quite a different temperament?

3. There are different methods of ap-

proach to the Lord. One has to select one

and stick to it under all circumstances. If

you want God you must be faithful to tlie

chosen ideal. Just look at Mahavira

(Hanumat), how nicely has he put his atti-’

tude towards his chosen ideal: 'I know

perfectly well that there is no difference, as

paramdtman, between Rama and Visnu, still

the lotus-eyed Rama is my all in all/
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By the Editor

SWAMI ViVEKANANDA

If we analyse Swami Vivekananda's acti-

vities we can easily divide them in two cate-

gories: those calculated to supply what the

West wanted and those to give India what

she lacked. In the West on both sides of the

Atlantic he preached Vedanta, its unity of

Being and the consequent brotherhood of man.

In India he talked of rajas, activities, for the

uplift of the dumb oppressed masses and

women, of bringing education to all. This is

what everybody knows and appreciates. But

he did something else in the West, he got his

inner-circle friends and sympathizers interested

in his proposed activities for raising the

Indian masses, which bore tangible results in

enabling him to start tlic Mission. For India

too, he did something else which was not only

vital but essential for the very national life of

India. He pointed out that spirituality was

the soul of India and that if she lost it she

would die. He went one step further and said

that if the many reforms that she urgently

needed were to be effected they must be done

through religion, otherwise they w^ould not

touch the heart of the people and would be

dropped as soon as the enthusiasm, artificially

created, would subside. This was the common
theme of almost all his Indian lectures, con-

versations, and writings. But the activities he

actually started were all philanthropic, having

no apparent difference from the correspond-

ing activities of the West. Was there a dan-

gerous contradiction between his word and

deed?

This question was put to him in intimate

talks among his guruhhais, and other younger

monks: You preached Vedanta in the West
but here, in your own country, you talk of

nothing else but flooding the country with

tremendous activities. What*s the idea be-

hind this strange attitude of yours? His

pointed answer was : India is steeped in tamos,

inertia; except passing through a tidal wave of

rajas, she will not understand what sattva

really means. Moreover centuries of oppres-

sion has reduced the masses to bnites,

hungry and terror-stricken. Unless they are

raised to human level India cannot progress.

He reminded his guruhhais of the pregnant re-

mark of Sri Ramakrishna: ‘Religion is not

for empty stomachs.' So we see these activi-

ties
—

‘relief', medical, and educational—^were

meant for raising the masses, for enabling them

to be rajasic with the ultimate purpose of

making them sdttvic, religious. This was the

Swami's program for Indian masses, which

caught the imagination of the educated middle

classes and a handful of rich people. And
the Swami is chiefly, if not solely, remembered

and adored for this. But had he no program

for others, especially for the educated middle

classes, from whom he expected to draw his

workers mainly? And had he no program for

training his dedicated workers? Had these

works been all, as they are generally taken

by the country to be, he would have starved

his workers to death—not physical, but intel-

lectual, moral, and spiritual. Teaching the

masses would not have improved their intel-

lect, mixing and living with the unenlightened

would not have raised their morals, the com-

pany of these sub-human people would not

have given them spiritual light. And we all

know empty enthusiasm degrades people. Had
this been all what the Swami meant, why, he

would have raised the masses materially to

some extent, no doubt; but would have re-

duced the middle classes to the level of the

masses; and by the degradation of these classes,

who are depOwSitaries of intellect, morals, and

spirituality in all nations, he would have cut

at the roots of national well-boing; for, ac*

Efr
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cording to him, spirituality is the very soul of

India, These classes were not empty stomachs

either. In many respects their condition was

better than at present. What program did he

place before them?

'Proper type of education', was his answer.

And to him education meant 'man-making',

'character-building' and not merely storing of

informations in the brain that would have no

connexion with life. How is such education

to be given? By the gurukula system, in

which students are to live, as family members,

with teachers of sterling character, possessing

tangible spirituality. But gurukulas could not

be started in numbers all at once, for proper

funds and type of teachers were necessary.

We are not to forget that a Students’ Home
was started with an old Swami as the head,

which, of course, ended in a fiasco; but that

indicates what he meant to do. We arc again

not to forget his idea of starting a residential

university of technology in or near the Math.

Mind you, it was when the glorious twentieth

century was yet in the womb of futurity.

With this we get a complete picture of his

program of putting India on the cultural map
of the world, as they call it now.

Yet the picture is not clear. We do not

get a clear idea of his moral and spiritual

program. Gurukulas are all right but where

are the gurusl They are not to be seen in

the 'spiritual' India. How are they to be

brought into being? What training will pro-

duce them? What atmosphere is needed to

rear up these too tender plants to grow into

gigantic trees to shelter multitudes under their

shade? Here a distinction is to be made bet-

ween the common run of people and those

who want to specialize, so to say, want to

devote their lives to spirituality in its depths.

This distinction is not an innovation introduced

in society by the Swami, It was the eternal

method of India—^the method adopted by Sri

Buddha, Sankara, and others. True spiritua-

lity is very rarely craved for and unless the

craving is all-absorbing no tangible result can

be achieved. It is for the very few who have

done with the world, here and hereafter. For

the majority it starts with and, in fortunate

cases, ends in morality; beyond that majority

cannot go, nor is it necessary for them, in

order to lead an altruistic prosperous life con-

tributing to world culture. For them the need

is what the Buddha called dhamma. And the

Swami introduced a new and glorious version

of this dhamma in India, consistent with the

scientific and Vedantic spirit of the age that

was just dawning. It was to serve living

creation, especially mankind, not only one's

own neighbours but peoples across seas and

oceans, deserts and mountains, as one’s very

Atman in all humility and adoration—to see

God in creatures and worship them in appro-

priate ways. This active cultivation of uni-

versal love for men and animals will enable

Indians to ascend, rung after rung, of the

moral ladder to the highest in easy and joyous

endeavours. It will take away the Kantian

sting from morality; the struggle that invari-

ably attends moral efforts will be mellowed

by a sweetness not noticed before; the ^reyas

(the beneficent) and the preyas (the pleasant)

will be locked in embrace.

This aspect of spirituality is meant not only

for the general run of mankind but for the

specialists in spirituality also, those who have
dedicated their lives to see and be imbued
with God. This is why Swami Vivekananda

made it compulsory for each member of the

Math to engage himself in some kind of physi-

cal service to humanity. Even when the in-

mates were away from their usual fields of acti-

vity they were asked to sweep the Math com-
pound, dress vegetables, tend cows, with the

same devotion and in the same spirit as they

would tend the sick or carry on relief activi-

ties, worship in the shrine or meditate and
pray in solitude. This is the new turn the

Swami gave to all kinds of philanthropic acti-

vities, nay, to all work as such from the

sweeper's to the priest's. It is not merely

'dignity of labour' which has a ring of pride

in it; it is veritable worship and adoration

with deepest humility that is to evoke the latent

divinity in both the server and the served.

It will purify the heart of the server
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as nothing else can do. It will

make him alert, active, and skilful as

no other kind of work, say, in the shrine, can

ever do; for the God in the shrine speaks not,

nor gets angry, He does not try the patience

of His worshippers; whereas the human god

will fret and fume, will prove refractory, will

perhaps abuse or beat his servant, who will

have to bring all his skill and devotion to bear

upon his work to pacify his irate god. The

worker will see weaknesses, perhaps sins and

crimes; perhaps they are nursing patients

suffering from venereal diseases or serving

thieves and murderers—strange gods indeed

—

yet they are asked not to see the superficial

personalities of these people but to turn to

that unpollutable, incorruptible core within

where reign supreme love and benediction

that spontaneously express themselves even in

hardest criminals when their beloved children

or persons are brought to them and that natu-

rally seek an outlet to expand and transcend

all limitations, but are held back and nar-

rowed down due to adverse circumstances or

wrong understanding. This involves an out-

look and training that, provided a sincere

endeavour be there, cannot but evoke the best

and the noblest in man, cannot fail to make
him divine. This is the Swami's universal

gospel for mankind. This message of the

Swami has been widely accepted and appre-

ciated.

This is, however, not all the Swami
preached, especially for those who have the

will, strength, and leisure to do more. The

seal of the Ramakrishna Mission is the most

eloquent expression of what he really preached,

what he wanted every man and woman to be,

to realize. This to him is the true, nay, the

only goal of man either of the Ekst or of the

West, This is to realize his Self, Atman, the

Swan in the symbol. This Atman is not a

mystic entity nor a hallucination thanks to the

heavy dose of priestly opiate. It is the Reality,

an insignificant portion of which, viz. the

normal consciousness of man, has created and

is creating all the arts and sciences, cultures

and civilizations of the world ^nd in fact is the

i956

inalienable factor that has built the universe.

In the concentration of the normal conscious-

ness of man lie all his powers ar-d wisdom,

all his virtues and excellences. And yet

modern psychologists have rediscovered that

it is only the visible portion of the groat ice-

berg, that vast illimitable consciousness, the

ultimate stuff of the world of matter and mind,

the material and eflicient cause of the universe.

The ancient rsis have discovered many paths

for man to reach this source of all beings and

becomings. Sri Ramakrishna rediscovered

them and handed over the entire treasury

to his disciples, the Mother's instruments, to be

freely distributed to men and women of all

nations. There is, however, a little difference

between the ancient discoveries and the

modern. Ramakrishna's is the grand syn-

thesis of them all, so that man may know as

much of the hidden treasure in his many-

chambered within—^knowledge, devotion, mys-

ticism, and dedicated work (jndna, bhakii,

ciita-vrlti-nirodha, and karma) are all to be

harnessed to give man the plenitude that he

really possesses, the Brahman that he really

is. The Swami started to give practical train-

ing to the inmates of the Math in all these

ways—in meditation, prayer, and worship; in

devotional talks and songs; in the study of

scriptures, especially the hair-splitting discus-

sions of the commentaries of the Advaita

Vedanta, of comparative religion and philo-

sophy, of different cultures and civilizations,

ancient and modern; in activities, plain, drab,

and unattractive as well as glamorous and

glorious. It was a terribly intense life, 'wide

as the sky and deep as the ocean' that he

wanted the inmates to live. And he wanted

them to quicken the speed to his desire, alas!

a utopia for the pygmies. But the inveterate

idealist in him would not allow him to take

man as a pygmy.

The Swami would not be satisfied with this

even. His conception of a perfect man went

further. Even the life of a coenobitic monk
was not sufficient for him to develop to the

fullest all the qualities latent in man. He
would have the inmates turn anchorites for
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some lime in order to live the life of absolute

dependence on God and absolute indifference

to the worW and to their bodies and minds,

subsisting on what chance might bring. Such

a life, he held, is built on the bed-rock of

Reality and can never be dislodged from its

unassailable eminence; all narrownesses, temp-

tations, passions, and prejudices have been

transcended permanently. This is truly divine

life, the highest blessing on earth, the Brahmi

slhiti. He, of coui.se, did not believe that his

monks would attain this in numbers. But

this is the ideal he placed before them and

encouraged everyone of the monks to put

forth his best efforts to achieve this and never

to be satisfied with anything less than this.

And he did kindle quite a blaze of enthusiasm

in some of his disciples, and a few succeeded.

This then is the ideal of the Rarnakrishna

Mission. How many of the public in India,

not to speak of those interested in the Mission

ideal in foreign countries, know this? Nor is

it necessary for them to know. For what is

the use of an ideal or the knowledge thereof

which we arc not going to live, which, circum-

stanced as wc are, we cannot even aspire to

attempt? It will but create confusion in us,

will make our lives unnecessarily unhappy

and divided. The public ignorance of this

grand ideal of the Mission is excusable and

there is no point in making it public, but for

the fact that of late they have become too

aggressive and Vituperative and censure the

present management with reckless deviation

from the ideal of the Swanii. When things

come to such a pass the inmates owe it to the

public to point out the total ideal of the

Swami, their object of veneration. Anyone

who would not pick and choose but accept all

the Swami*s utterances with equal respect will

not fail to understand that what we have

narrated above is the ideal of the Mission.

Yes, it is admitted to be too high; but he has

warned us many times against lowering the

ideal to suit our capacity. Nor will it do to

say, that ideal is meant for the monks

alone and not for the ordinary people. True,

it is much easier for the monks to attain, if

3^t

they sincerely aspire to do so. Still perfec-

tion cannot be two or many. The human
goal is one. And throughout the long history

of the land there had been laymen of equal

eminence, men who had attained Ihc same

perf ction as the most respected monks. In

the attainment of truth and perfection there

had never been any monopoly for any class

of men and women. In fact rsis counted

more married men among them than monks,

though in modern times the former have much
less opportunities to develop themselves ac-

cording to the integral ideal of the Swami.

Are wc sure that the modern monks, even of

the Mission, have not their disadvantages of

the time and circumstances?

The fact is this. With the advance, in

modern times, of knowledge of the outer world

and the inner, man's ideal of perfection has

reached the acme. He can never remain

satisfied with anything less than what the

Swami has placed before him. His society

and state have not, however, improved to

that degree of excellence. So he is invited to

make his society suit the ideal and not to

lower the ideal to suit the narrow, exclusive

society. To raise society to the level of the

ideal is the task of the Mission, and society

cannot be improved without the improvement

of the individual and as it behoves the better

circumstanced to put up the best efforts, the

Mission monks, the generous gifts of society

to the Mission, are to exert themselves the

most to reach the goal first and then to invite

others to the blessings of the life divine. If

they have it not themselves to what will they

invite others? To the terrible stniggle of un-

certain results or to the easy life of parasites?

The Swami has put this gravest responsibility

on the shoulders of the Mission monks—to

achieve this divine life. The burden is too

heavy for the individuals and even for the

organization, if with all prayer and humility

its members stick not to the Source of all

power and wisdom, to Mother Divine.

This is the long term program of the

Swami to raise India to the level the world,

he saw, wants her to be on, so that she may
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bring unmixed blessings to humanity. And
this is a program which his co-disciples under-

stood well and which was perfectly in accord

with what they heard from the lips of their

guru and saw him actually living throughout

the years of their association with him. His

short term program also was not different

from the long term one in substance. Still

there was a real difference—a difference in

emphasis and of urgency, one should say, a

post-haste immediacy. We mean his too

strong emphasis on public activities especially

the relief operations.

Whenever he would read in the newspaper

columns of any mass suffering an3rwhere in

this land of chronic poverty and epidemics his

whole body would shake with sorrow and

remorse, for it was a sort of vicarious atone-

ment for him. How many times had not his

disciples seen him shedding tears in solitude

and again fretting and fuming at what ap-

peared to him as neglect of duties on the part

of his co-workers! He could never stop to

think of the utopian nature of his relief acti-

vities, of how deep and wide-spread were the

miseries and how inadequate were his means

of relieving them. If was not at all a ques-

tion of reason. He would simply refuse to

reason or to hear words of good counsel. He
would be red with emotion and men would

not dare to approach him till he heard that

money had been found and men had been

sent to bring succour to the distressed. In

that totally unawakened condition of the

country it was not so easy to raise funds as it

is today; nor could men be found in sufficient

numbers to carry on the activities in any ap-

preciable degree in the vast country. But the

Buddha heart would not care to think of all

these. Once he went so far as to sell away

all the Math properties to find money for his

relief works. In those days he could hardly

muster twenty people to carry out his relief

operations. Can anybody think of doing any

such work with these few souls?

Herein, in the matter of excessive emphasis

on these temporary measures, his gurubhais

could not see eye to eye with him, though they

4956

never stood against him; on the contrary they

carried out his wishes most faitlifully.

These emotions were corroding*' his athlete

body; diabetes, asthma, and other diseases

joined hands. His temper could well be

imagined. Each new day put new irons in

bis fire, inadequacy of men and money was

mounting higher and higher and went on

fraying his temper to the roughest. Noiie but

Swami Saradananda could stand that blazing

grief and anger. All avoided meeting liim lest

anger should make his health worse. More

and more he felt lonely till a higher vision

and call took him off the scene.

Such a high-strung character is not meant

for constructive work. It was not only his

emotion and diseased body that were against

all kinds of constructive work but his too bril-

liant intellect also stood in the way. Such a

quick and capacious brain that had mastered

the whole world history with special reference

to India and moved with ease in all branches

of culture of different nations and in all arts

and sciences, with a weird power of observa-

tion and generalization, is too great a stumb-

ling block for any kind of team work, without

which nothing could ever be built. So his too

brilliant intellect and too deep capacity to feel

for others made him unfit to guide the Mission

in the career it was going to embark on.

He came for two purposes: to broadcast

Sri Ramalirishna’s life-giving ideas to the

world and to infuse his Buddha heart into the

younger generations of his country. He liter-

ally poured and emptied himself out into the

young generations. The tremendous rajas,

energy, that he gathered in himself by unpre-

cedented austerities, Brahmacarya, and spiri-

tual illumination he infused into young India

for the good of the world. His task was done

and Mother took Her weary child on Her lap.

Constructive work required another type of

leaders, who were ready to put their shoulders

to the Mission wheel.

Swami Brahmananda

Swami Brahmananda returned to Belur

Math in November, 1903, a picture of serenity

PRABUDDHA BHARATA
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and controlled powers, with eyes kindly but

indrawn, with a majestic halo covered by a

thin layer of childlike simplicity—a halo that

prevented people from thinking low and

mean thoughts in his presence, that disarmed

opposition and contradiction but not humbling

or overwhelming them but making them his

own by a loving attraction. Perhaps ‘love' is

not the word; people felt blessed, reassured,

strengthened in his company even when he did

not talk or talked on homely topics or cut

jokes with funny stories of inexhaustible store.

Rarely did people find him in serious moods:

but when he was in such a mood they would

not walk within a seeing distance of him. His

lieutenants in the conduct of Mission activities

—he was its President—would approach him

with serious matters, knotty problems, but

find him in the midst of a funny story with an

audience eagerly drinking every syllable or

rolling with laughter; and the serious lieuten-

ants were themselves swept off their moods

and waited long for the time to broach their

topics, many times returning unsuccessful,

seldom with a casual remark from him that

solved the problem. Perhaps at the end of

the talk he would ask one of his audience to

meet the monk who had come during the talk.

He would go, talk with the monk and solve

the problem or undertake to see the work

through. The Swami was, in reality, too

deep and eluding a personality to be described

or understood. Still people would sit for

hours apparently hearing talks that would be

useless in serious life, yet deriving joy, for-

getting sorrows, feeling uplifted, and bring-

ing with them a sweet memory that lasted

days. He would talk of spiritual matters only

with sincere aspirants who had the will and

energy to practise what he would ask them to

do, and that not in company but in solitude,

when he would be a different man altogether.

This was his work—^to pick up people from

where they were and to give them a lift to the

next higher step towards their desired goals.

This he used to do by a sort of personal mag-

netism which everybody, whether he belonged

to the inner group or not, felt. One thing was

markedly noticeable in this peculiar persona-

lity—^the wicked would never pay a second

visit to him. But there were exceptions.

Many are wicked but some of them sincerely

try to be better though they fall back on evil

habits. Such people had a free access to his

love and sympathy. He inherited the eye of

Sri Ramakrishna to detect the inside of his

visitors. He was never seen to err in his

judgement of man's character, though he did

give shelter to many undesirables who had to

leave the Mission after his passing away. In

answer to an inquirer regarding this attitude

of his he once said, ‘Where will they go if I

leave them alone?' This is a trait peculiar to

all who were blessed by Sri Ramakrishna:

they never refused shelter to one who sought

it, and having once given it they would stand

by him under all circumstances. It so hap-

pened once that Swami Brahmananda was

ready to resign his Presidentship and leave

the Mission rather than let down one such

soul. This was generosity and not blindness

to others' faults.

With a superhuman power of understand-

ing the character of individuals and of the

nature of various Mission activities he used to

depute workers to proper jobs with marvellous

success. As to the admission of new recruits

the same method and results were visible. It

was not an easy matter to get admission into

the Mission through this front door. Even
those whom he selected—and he used to select

at the first sight but he kept it to himself

—

had to pass through very stiff tests to break

the wall of apparent indifference and get ad-

• mission first into his overt attention and in-

structions and then, after quite a long time,

into the Mission. Nobody ever saw him ex-

pressing eagerness for anything that he really

wanted to do or get done. His mind was a

deep ocean, that was a despair for divers. He
was a chip of Sri Krsna in many matters, espe-

cially in this regard. This was the personality

who took charge of the Mission in all serious-

ness after about a year of Swami Viveka-

nanda's passing away.

What did he do to further the cause of the
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Mission? What was the ideal that guided

him in his work? What method did he

adopt? As wc have said the ideal remained

the same; it could not be otherwise. But the

change in emphasis was so great that it looked

quite different, so much so that one young

sddhu expressed, though in joke, that Maha-

raj (Swami Brahmananda) had spoiled the

Swamiji's (Swami Vivekananda's) Mission.

The remark, though childish, deserves exami-

nation. Swami Brahmananda is regarded in

the inner circle as the 'spiritual child' of Sri

Ramakrishna. The mystic meaning and signi-

ficance of the phrase apart, he appeared to

discerning eyes as the nearf?st approach to his

guru in the same sense as Swami Vivekananda

seemed to be his antithesis. Swami Viveka-

nanda, the rsi of the modern karma yoga,

knew of nothing else but this yoga, as it were;

Swami Brahmananda would not so much as

talk of karma. Yet if we are to judge the

two by the results, taking into consideration

an equal period of lime for each, the latter

would appear to be a greater karma-yogin.

We are not considering the Swami's* activi-

ties in Europe and America.

One amusing point to be noted in this

connexion is that Maharaj would strongly

criticize Master Mahashaya, author of the

Gospel, with regard to the latter’s denuncia-

tion of the Mission activilies. It was not

prompted by the childish mentality: If

criticism is required I would do it, why should

you? This shows, on the contrary, Maharaj's

great appreciation of the Swami's version of

karma yoga. To keep quiet over a matter is

not the same as to denounce it. In Maharaj's

case the silence was due to his attempts at

removing the wrong conception that was fast

growing round the new orientation of the

Swami’s karma yoga. The Swami preached

the yoga, which the public omitted because of

its difficulties and took up karma, mere

philanthropic activities, which did not lead to

spiritual enlightenment. The Swami's idea

was to create tremendous enthusiasm in the

To avoid the two big names, we would refer

to Swami Vivekananda as ‘Swami’ and to Swami
Brahmananda as 'Maharaj*.
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country, to release a surcharge of rajas in

India; so he ignited the fuse of his emotional

bomb which burst on the country^. Maharaj 's

part was to control and direct the released

energy along the spiritual path. Accordingly

this imperturbable, unswerving personality

set to his guru's work with a planned determi-

nation that produced immediate results—^there

was an unexpected expansion of Mission activi-

ties along the lines chalked out by the Swami.

But this came in the wake of another type

of work. And this was Maharaj ’s special con-

cern for the spiritual enlightenment of the

young dedicated workers of the Math. He
took upon himself the task of building the

character of these young men on the bed-rock

of God-realization. Maharaj would not allow

the least energy or emotion to be dissipated;

he would have each one of the young men to

conserve and direct his whole energy to the

realization of God, to get them directly con-

nected with the Headquarters of Reality, of

all strength and wisdom. He would exhort

them to pray and meditate hard when they

were still young and energetic and were in full

possession of their mind and senses, so that

they could realize, and be accepted by, God,

who knew best how to utilize them. To the

devotees outside as well as to the monks in the

Mali] this was the only theme on which he

harped whenever occasions arose. He had little

time and willingness to meet others and to dis-

cuss 'business’, which he knew was nothing

else but frothy talk. For he had no delusion

about the qualification of ordinary people of

those days to be engaged in beneficent acti-

vities. When such people came they were

either dismissed with other talks or were sent to

Swami Saradananda, Secretary of the Mission.

He thoroughly grasped the future demand
of the country on the Mission and narrowed

his field of activity to the chosen few whom
he thought fit to understand the ideal and to

work it out in life. Accordingly he bent his

will to the training of this devoted band, who
had renounced the world for God's sake. He
gathered round him some householders also

who were trained to prove a bulwark to ,the

‘^’^l^ABUDDHA BHARATA
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monks. He seldom spent a full year at one
place, not even in Belur Math, but would be

continually^ moving from centre to centre,

gathering round him devoted souls and bind-

ing them all, unknown to them, into a loving

community centring round the catholic per-

sonality of Sri Ramakrishna, infusing enthu-

siasm into them for seeing God in all. He
never allowed anybody an opportunity to

understand that deep down his spiritual talks

there was flowing the current of a spiritual

commune, wide as the world, and whose mem-
bers were free as air yet bound by love as of

a family. Whenever two persons of his group

would meet casually in any town or village

there used to well up in both a unique joy

which they rarely felt in meeting their family

members.

Maharaj used to move about with a com-

paratively large retinue which cost a lot; and

wherever he went there used to be joyous

celebrations. All these expenses were met not

trom the Math or Mission funds, which were

sacrosanct, but from the willing contributions

of these devotees and none knew who were

contributing how much. Such was the zeal

and spirit of sacrifice of the householder devo-

tees. In fact, whirled by a spiritual elation,

they never felt that they were doing an act of

sacrifice. Each one felt that the joy and benefit

he was deriving from the talk and company of

Maharaj were so great and unique that the

money expended for the purpose, though big

in amount, was too paltry to think of. Any
praise for the expense was a torture to him.

Maharaj tuned the minds of his devotees to a

very high pitch and would not allow their

lowering on any account. Everyone felt that

God was the only object of craving and there

was naught beside. The intruding outsider

would be surprised to find the President of

the Ramakrislma Mission never talking of any

of the public activities that were being per-

formed in many parts of the country in its

name. Yet none could disbelieve his eyes,

expansion of activities was everywhere visible.

Before Sri Ramakrishna called him off in 1922

there were nearly 38 centres working in full

blast and relief operations being carried on
wherever necessity arose; and all the monks
who are now at the helm of affairs had come
and were being trained or sent to various
centres including those in America.

The picture of the character of this peculiar
constructive genius would remain incomplete
if one fact is not mentioned. Behind this

apparent indifference to activities there was
in him a thorough knowledge of all the activi-

ties of the Mission, of the characters of all

the workers, of the plan and construction of

the buildings in different permanent centres,

of the nature of the local public men who
might be of help in those activities. There
was no one else in the Mission who knew such
details so intimately as he did. To remove
hitches and obstacles in the day-to-day work-
ings, heads and workers of various centres

would not generally go to the President or the

Secretary but to their trusted assistants.

Cases were generally decided in those lower

courts. Too knotty problems, however, were
taken to Swami Saradananda and everybody

was surprised at his easy solution of those

cases. But there were occasions when even

Saradananda, the personification of patience

and gentlemanliness, failed and the matters

had to be referred to the President. Maharaj

would come. Everybody including the offen-

ders knew why he came. All concerned pre-

pared their cases. But what was their sur-

prise when they found that even when many
days passed the topic was never allowed to be

raised. Instead there flowed a current of

spiritual talks and joyous celebrations at-

tended by all the workers till he was convinced

that all the black spots in their hearts were

washed off and the works were being carried

on as smoothly as ever. Then, for obvious

reasons, he would perhaps take away some of

them to swell the band of his personal retinue,

to join which was the heart’s craving of all.

He had a special eye on one of the Seva-

shramas, whose first batch of workers had little

need of spirituality. He would be seen almost

every year at Banaras and during the latter

part of his life he had Swami Turiyananda

%
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settled there as an independent sadhu having

apparently nothing to do with the manage-

ment and activities of the Sevashrama. This

co-disciplc, Swami Turiyananda was a verit-

able lion of Vedanta, a blazing lire of auste-

rity and spirituality, for whom even Swami
Vivekananda had a high regard. And Maha-

raj used to send the pick of his marked young

men to him. There flowed an unbroken cur-

rent of spirituality in the Sevashrama which

went on imperceptibly influencing the workers'

hearts and minds. Thus through Maharaj's

frequent visits and influence and those of

Turiyananda the workers were completely

won over to the strict ideal of the Mission.

To many it may appear as a successful

policy. Policy it surely was, for he had in

his mind the idea of winning these souls to

the Mission ideal. But if we take it as merely

that, we would not only do injustice to this

great personality but would bring down a

great curse on the Mission, for that would

unknowingly introduce that devilish idea of

policy into the sacred body of the Mission and

would work for its undoing. Policy is a mean
word carrying with it the hellish idea of hood-

winking people and getting a certain thing

done by a person without changing his charac-

ter. If we impute this base motive to Maha-

raj that would only show our incorrigible

perversity, our spiritual blindness—the same

depraved mentality that attributes policy to

Sri Kr^a. These human gods have but one

motive running through their whole life—^it is

the kalydna, the spiritual benefit of suffering

humanity, opening the hearts of people to

enable them to look within and enjoy the bliss

flowing there. Maharaj was actuated by this

best of motives as was the case with Sri Krsna.

The benefit that accrued to the Mission was of

the nature of a by-product. Under the in-

fluence of Avidya we see things topsy-turvy

as in mirage and bring calamity to ourselves

and to others.

Tliat is the best method, kaidala, of karma
which transmutes the hearts of workers into

pure gold, thins away the veil of Maya cover-

tog bliss by egoity, the source of all miseries.

If our work fail to achieve this it is a total

failure, it has not done any good to anybody,

neither to the worker not to the person or

persons served. If we give food to a beggar,

merely that, what good have we done to him?

He remains the same beggar. If we give him

field to till or an employment to earn will he

improve, as long as the mentality that has

converted him into a beggar lasts? To a

karma-yogin, a worker who aspires after

spiritual enlightenment through the perform-

ance of self-abnegating activities, this attitude

of looking on work as work, of fixing our at-

tention on work and on the quantitative

expansion of work rather than on the improve-

ment of persons for whom it is meant—of their

hearts and minds rather than of their bodies

—

is a sure way of getting lost in greater dark-

ness of Maya; for the public applause is glori-

fying the folly, all the while the worker is

sinking down and down. Man generally

hankers after name and fame, power and posi-

tion, he is beset with passions and temptations,

his judgements are confused and distorted by

feelings and emotions which centre round the

baser self. To throw such an animal into a

vortex of activity unguarded and unwarned,

without teaching him the proper way of under-

standing and checking the undesirable pas-

sions and hankerings and without a powerful

guru as helper, counsellor, and extricator is to

allow a child to play with fire. Maharaj knew

it too well. And he knew it as well how to

make a man powerful, how to evoke the latent

power within each soul; he knew it also how
long it will take to bring into full play his

capabilities. He knew it equally well that

the immature hankering after doing good to

others in ordinary individuals is not killed

when it is temporarily held in check for ac-

quiring power to control it and wisdom to

direct it, but it gains in strength and becomes

more beneficent when later it is allowed an

outlet in proper time and circumstances. So,

unlike the Swami, he was never in a hurry

and used to hold in tight control the youthful

exuberance of his disciples and admirers and

would mercilessly lash them into inwardness,
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knowing full well how far each could go. He
was of opinion that even a little check does

immense good to the individual. The most

terrible perversity of man is his inordinate

desire to dissipate, though a little scrutiny

reveals that all power and wisdom have been

earned through concentration, holding the

foolish desires in check and forcing the mind
to dive within.

Apparently Maharaj was an antithesis to

the Swami not only in his attitude towards

public activities but, what is very strange,

towards acquisition of knowledge, even of the

Sanskrit language, the vehicle of best treasures

of the Indo-Aryan culture. One day he saw

a young sadhu going out of the Math in the

noon-day sun of a Banaras summer. He asked

him where he was going. Learning that he

was going to a Sanskrit pdlhaMld (school) to

.study grjimmar in order to understand San-

kara's commentaries on Vedanta properly,

Maharaj admonished him severely and asked

him to utilize the time in meditation and

prayer, which will give him better under-

standing of the scriptures. He was not, how-

ever, against reading devotional scriptures;

nor was it ever heard that he was against the

scriptural studies of those who had adopted

them as a part of their sudhand. He was

against what we call intellectuality, the mere

urge to ratiocinate without the desire to realize

the truth. It is because such an urge is dis-

sipation of energy and not its conservation.

He advised people to check emotion for the

same reason. In fact he was not against

emotion as such but against the frothy expres-

sions thereof. A close scrutiny of his likes

and dislikes invariably leads us to this one

conclusion that he was all for conservation of

man's energy and dead against all kinds of

dissipation of energy. Energy was exceed-

ingly sacred to him, as to all true gurus, for

it is the transmutation of this energy which

takes us to our in-dwelling God. It was a

surprise and a shock to almost every new

entrant to the Mission to see this too soft, too

tender, too sweet and loving personality

change all on a sudden into adamantine cruelty

(as it then appeared) when he took somebody,

guilty of such dissipation, to task, his whole

frame assuming the likeness of blazing fire and

his words emanating as flaming darts. The
poor victim would never forget the moment in

his whole life. They say Sri Ramakrishna

was like this, only hundred times intenser.

Kali the Mother is also Kali the Terrible,

though all for the good of Her children.

This, then, was the personality, perfect in

every respect, at the helm of Mission affairs

for about twenty years from 1902 to 1922.

He held it, during this long period, in such an

iron grip and gave it such a hard and beauti-

ful mould that it bids fair to continue to be a

blessing to humanity for a thousand years,

as the great Swami prophesied it would. It

is now difficult to give it a new shape, to

direct it to some other purpose. But the

question is: is it necessary, is it desirable, is

it worth while, to do so? Our welfare state

will slowly and steadily take up all the welfare

activities, and, money and men being under

its disposal, will rim them more efficiently than

the Mission, with its inadequacy of all kinds,

has been doing all these trying years. But it

is beyond the powers of any state to do one

thing, building the character of those very

men who are expected to do everything for

society, state, and the world. And no charac-

ter has ever been built without integrating all

the forces and desires of a personality; in fact

true character means integral personality.

This, however, can never be achieved without

a high degree of inwardness, without finding

something within before whose blessedness the

noblest things of this world would appear gall

and wormwood; and this is spirituality, attain-

ment of God, the divine life. This cannot be

imparted to others, as we have said many
times, unless one has it oneself in abundance.

The Mission's future has, very wisely, been

moulded in this tradition by its real founder,

Maharaj. Days are fast approaching when

this supply of spirituality will be the only

demand of the country and the world on the

Mission. If the Mission fails, being busy with

other things, to supply such personalities in
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fields and factories, in educational institutions

and students* homes, in offices and labora^

tori^s, in retreats and hermitages, nobody

would care to inquire if it still exists or not.

With the unerring vision of a rsi Swami

Brahmananda visualized this great demand

on the Mission, gave it the required direction

well in advance, and created the unchangc-

September

able tradition for the manufacture of such

divine personalities.

But other factors, other personalities, also

contributed to the make-up of the Mission and

to the development of its integral ideal.

Without the understanding and appraisal,

however inadequate, of them a full picture of

the Mission could not be drawn. So we
would turn to them in our next.

PRABUDDHA BHARATA

SRI RAMAKRISHNA AND HIS GOSPEL

FAR EASTERN THOUGHT AND THE JEWISH REVIVAL

By Hon. Eliezer Livneh

{Continued from the August issue)

I come to a third characteristic of the

spiritual world of the Orient. This is perhaps

the most difficult section of my lecture. Wc
must now deal with the substance of redemp-

tion. What, actually, is the identification of

our personal spirit with the spirit of the

universe? What is the meaning of the change

that takes place in the external, 'superficial*

when it brings up out of itself the inner,

'rear I which is part of the spirit of the

universe? How is it to be explained in psy-

chological terms?

Let me introduce here a number of descrip-

tions of samddhi—some of those that are re-

latively less strange and perhaps less discon-

certing to the Western mind. Here is an ex-

cerpt from Swami Nikhilananda, the biogra-

pher of Ramakrishna ; it describes a man at

rest in Brahman.

*The Real Man towers above the delusions of

creation, preservation and destruction . , . Stilling

the body, calming the mind, drowning the ego, the

sweet joy of Brahman wells up in that supercons-

cious state. Space disappears in nothingness, time

is swallowed up in eternity and causation becomes

a dream of the past. Only Existence is. Ah, who
can describe what the soul then feels in its com-

munion with the Self? . . . Even when a man des-

cends from this dizzy height he is devoid of ideas

of “I" and “mine”; he looks on the body as a

mere shadow, an outer sheath encasing the soul.

He does not dwell on the past, takes no thought

for the future and looks with indifference on the

present. He surveys everything in the world with

an eye of equality; he is no longer touched by the

infinite variety of phenomena; he no longer reacts

to pleasure and pain. He remains unmoved whe-

ther he is worshipped by the good or tormented by
the wicked; for he realizes that it is the one Brah-

man that manifests itself through everything . . .

The impact of such experience devastates the body
and mind. Consciousness becomes blasted, as it

were, with an excess of Light . . . Only those who
are bom with a special mission for humanity can

return from this height to the valleys of normal

life. They live and move in the world for the

welfare of mankind. They are invested with a

supreme spiritual power. A divine glory shines

through them.*

And here is a description of some of the

stages

:

The sacred thread and the tuft of hair were

consigned to the fire, completing his severance

from caste, sex and society. Last of all he burnt

in that fire ... bis desire for enjoyment here and

thereafter . .
.*

Ramakrishna described how this spiritoal

process looks from the outside ; he was once
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in a state of samddhi for half a year with only

brief interruptions:

'For six months at a stretch I remained in that

state from which ordinary men can never return;

generally the body falls oft, after three weeks, like

a sere leaf. I was not conscious of day and life.

Flies would enter my mouth and nostrils just as

they do a dead's, but I did not feel them. My
hair became matted with dust.'

I do not intend to describe the various

states of identification with divinity and the

changes that take place in the soul after the

return to 'relative life.' I shall use the defini-

tion of a Hindu philosopher who received a

Western education, served as Professor at

Oxford, as India's ambassador to Moscow and

now is Vice-President of the Indian Repub-

lic, S. Radhakrishnan (a name compounded of

the names of two Hindu gods). He says:

'The nature of this ultimate reality cannot be

defined. It can be grasped, however, through

intuition. This intuition is not objective like

perceptual experience or communicable to others

like inferential knowledge.'

The conclusion to be drawn from this is

—

guru.

After a man returns from samddhi to ‘the

world of relative phenomena,' something of

his original T remains, but it has been in-

fluenced by the experience; it is enlightened,

liberated, purified in the fire of identification

with the Spirit of the universe. His relation-

ship to himself and his environment has been

completely changed. Hindu thought has

laboured to find names for this *V that was

granted the opportunity of nearness to God
and returned to earth. The names indicate

to others the way in which the union was

achieved. If the ascent to samddhi was

through jndna, the ‘F is called 'the I that

possesses knowledge' ; if the ascent was

through degrees of bhakti, it is called ‘the I

saturated with devotion’. And there are many
other names. Ramakrishna used the term of

'the servant F or ‘the childish F, to emphasize

the absolute innocence acquired through ulti-

mate knowledge. Ramakrishna who had learnt

to find divine justification for the phenomena

of Mdyd and IMd felt that it was

‘a great joy to merge with the indivisible

Brahman and a great joy, too, to return and con-

sider the phenomena of IMd, that is the relative

world, without sinking into the absolute.’

This is, perhaps, the point at which some^

thing should be said about the passions and

desires commonly embodied in the limited

personality, fruit of the superficial T'. The

dismissal or attenuation of passion and desire,

their sublimation, is the task of every yoga,

Ramakrishna stresses the inferior character of

sexual passion and of the desire for financial

profit. He docs not deprecate the value of

woman: in fact, his 'personal' deity had a

distinctly feminine form, being the divine

mother. Kali, and he looked upon himself as

her son and worshipper. In order to make
his appreciative attitude toward women clear,

he married the girl destined for him and shared

his spiritual life with her. Yet Ramakrishna

considered that sexual passion narrowed the

extent of the individual 'F, carnalized the

individual's spiritual feelings, and streng-

thened those forces in man which bind him to

the external world. His disciple and apostle,

Swami Vivekananda, was convinced that the

power of sexual love, if kept under control,

could be used to illuminate man's soul and

bring him closer to God—sublimation, as we

now call it. Hence, the sannydsin, the monk,

must scrupulously refrain from sexual life.

This path to inner balance is hardly

similar to the ideal of Western humanism. In

the Hindu view, it is not man's duty to

develop all his talents and abilities ; he should

limit himself to cultivating those particular

qualities and talents which help man to sub-

due his egotistic desires. There are, to be

sure, degrees and shadings, var3dng with the

individual and the particular stage of spiritual

progress he has reached. Ramakrishna was

not without understanding of normal life and

every-day society and was extraordinarily

able to penetrate into the souls of men. When
one of his disciples decided not to marry, he

warned him; ‘Do not do this. It is prema-

ture for you. You will only destroy yourself,

without achieving anything spiritually.’ On
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another occasion, disparaging remarks were

made in his presence about his disciple,

Girish Ghosh, who was a well-known drama-

tist and also a drunkard. Ramakrishna

reacted sharply: ‘Girish has to drink. He
knows his capacity..,' In essence, the way to

redemption is individual: everyone must find

his own road. But it is not individualistic,

does not give prominence to personality or to

the development of personal talents. For the

goal is spiritual submergence in nirvana in

the spirit of the whole.

The Hindu—and even more so, the

Buddhist—conception is beyond the conflicts

between monotheism and polytheism. The
Western spiritual struggle gave birth to

marvellous achievements foreign to Hinduism

and Buddhism. I do not mean to imply that

the Oriental faiths overcame the conflicts in the

struggle. They were simply beyond it. They
chose another path to God. Ijet us think of

man's spirit as a high mountain: we ascended

it on one side and ^y climbed from the other

side, each of us crossing different valleys and

abysses. We did not see their struggles and

they did not know how rough and difficult

our road was. Which is the ‘right' way?
Who can determine that? At any rate, as far

as they are concerned, there was no ascent

from a multiplicity of divinities to belief in

unity. Everything dwelt together from the

beginning. Identification with divinity is

complete happiness, ananda^ and dnanda is

Brahman. . . . The subject that perceives and
the object perceived become one and indivi-

sible. These are the words of the Rg-Veda:

'The Real is one; the learned call it by various

names . . . Priests and poets with words make into

many the hidden Reality which is but one.’

For the spiritual-minded Hindu, the main

question is not metaphysical—^the considera-

tion of the nature of ultimate things and of

the substance of God, It is psychological,

concerned with the way to true inner

peace and cleaving to God. There are various

ways to this end, actually innumerable ways.

To clarify this Hindu feeling, let me cite the

reaction of a friend to a letter I sent him on a

completely non-philosophical subject. In his

answer he enclosed my original letter in which

he had crossed out the word 'only' that ap-

peared a number of times. He noted: ‘Do

not say “only"...' Here you have a hint of

that fundamental attitude.

Following upon the Vedanta and classical

Hindu philosophy, a non-dualistic road to

God was marked out. When they use terms

like ‘monism' and 'dualism,' they do not refer

to philosophic-metaphysical concepts but

rather to psychological ones—^the way to

reach God. In the non-dualistic method man
faces God directly, and by doing away with

everything fanciful, superficial, and mislead-

ing ['ncti netV) through an effort to withdraw

from illusory phenomena, the Mdyd, he

arrives at the perception of Brahman and

attains all that is won by mortals who reach

this stage. Whole schools, hundreds of

thousands of monks and sages have followed

this path indicated by the Vedanta. But this

is only one of the paths.

A second path to God, which they ""term

'dualistic', is the effort to embrace divinity

through the power of love and the elevation

of love for an object close to man in the

degrees of human relationships. When in his

love for the chosen object man reaches the

point of self-forgetfulness and utterly disin-

terested concern, and is made happier by the

beloved's grace than by personal gratifica-

tion, he is treading a dualistic path on which

by virtue of human symbols and 'gods' close

to his emotional imagination, he draws nearer

to the consciousness of Godhead. This is the

way of Bhakti Yoga—^training the spirit to

approach God through love.

Something must be added here. There are

many gods, holy men, and sublime persona-

lities in the Hindu world, and the line of

demarcation between the god and the holy

man, between the spiritual vision and flesh

and blood, Is not very clear. I began to

despair in my effort to make the distinctions

clear till I reached the conclusion that there

was no need to make distinctions, that tihe
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distinctions and definitions were Western. In

everyone there is a spark of Atman and every-

one has a share in Brahman and at some

particular moment can identify himself with

Him. How important, then, are exact defini-

tions and distinctions? The gods here are not

like the Greek gods with their fixed nature

and meaning: this is rather an emotional way
to union with the spirit of Existence. The

Hindu gods are not even a source of practical

help in times of trouble, such help as is

awaited from the Christian saint or the Holy

Mother, The enlightened Hindu knows that

the ‘god' does not interfere with empirical

course of events but that man’s way to a

chosen God helps him."^* We call this pheno-

menon God, for we have no more fitting

definition—but there is something misleading

in this choice of words.

I shall here cite an example from the life

of Ramakrishna. His spiritual development

was shaped by contacts with spiritual per-

sonalities of rare quality, most of them

sannydsin, itinerant monks who could sense

their brethren at a distance of thousands of

miles. Ramakrishna’s first gum was an old

Brahmin woman; his second, an itinerant

monk, devoted to Bhakti Yoga, named

Jatadhari. Ja^dhari sought immersion in

divinity through love, after the fashion of the

worshippers of Visnu, and chose as his divine

object the god Rama in his childhood

—

Ramalala. As has been pointed out, it is

possible to choose various types of recipients

of love—^the husband, the beloved woman,
the teacher, the mother. Jatadhari chose the

child. For years he wandered about with a

metal image of Ramalala, dressed it, fed it,

put it to sleep. In the evening when Rama-
krishna came to his tent, he used to say :

‘Please talk in whispers—Ramalala, has just

fallen asleep.’ Sometimes Ramalala became

ill and the monk was full of grief and worry;

once Ramalala was lost and Jatadhari looked

for him in the thick forests. But finally the

sannydsin reached the stage of sublime love

after his long imitation of the relationship

between Kausalya, the mother, and RamalSla.

When he felt his heart overflowing with the

tranquillity of love, he took the image and

handed it over to Ramakrishna: ‘Take it. I

no longer need it.’

I have tried to describe some of the spiri-

tual sources on which Ramakrishna drew, I

shall now return to our own world.

Let us discuss this great spiritual revela-

tion in Western terms, in the terms, let us say,

of Max Weber: how is it embodied in the life

of society? Not all men are saints and

sannydsins: not all men live ascetically. Most

men are absorbed in economics, society, poli-

tics; they act in certain average ways. How
does this divine revelation—an esoteric expe-

rience by its very nature—affect ordinary

social life? If it succeeds in affecting the

public at large, what ideal type of man and
citizen docs it help to mould?

The sannydsins reach exalted stages of self-

control and of the conversion of the body into

a tool of the spirit. Some idea of this may be

gained from the story of file death of Viveka-

nanda, Ramakrishna’s emissary to the West,

the preacher of his gospel to the modem world.

Repeatedly, Swami Vivekananda told his

friends that he would not live to forty and
that his mission would then be ended. He
died in 1902, at the age of thirty-nine and

some months. He was a charming and hand-

some man, deeply imbued with scientific.

Western culture. This is how he died :

'On his return the Swami inquired very tenderly

concerning every member of the monastery. Then
he conversed for a long time with his companion
on the rise and fall of nations. "India is im-

mortar, he said, "if she persists in her search of

God. But if she goes for politics and social con-

flict, she will die." At seven o'clock in the even-

ing the bell rang for worship in the chapel. The
Swami went into his room and told his disciple

who attended him, that none was to come to him
until called for. He spent an hour in meditation

and telling his beads, then called the disciple and
asked to open all the windows and fan his head.

He lay down quietly on his bed and the attendant

thought that he was either sleeping or meditating.

At the end of an hour his hands trembled a little

and he breathed once very deeply. There was a

silence for a minute or two, and again he breathed"
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in the same manner. His eyes became fixed in the

centre of his eyebrows, his face assumed a divine

expression, and eternal silence fell/

But let us discuss average men and the

normal life of society. What is the ideal

human type there?

Ramakrishna had a very mild, pedagogic

approach to his disciples. He reflected earn-

estly as to what he might demand of each

of &em. He was careful, too, of the example

he set them. Of his marriage it was said that

through marriage he taught the great value of

that institution for the spiritual development

of man, while through fidelity to the vows of

monkhood, he demonstrated the duty of

physical restraint, self-control, and purity.

Man should be contemplative in his social

activity, while active contemplation should

characterize his spiritual life. One may be

concerned actively with economics, society, tlie

community, but it is one’s duty, at the same

time, to keep onself inwardly somewhat apart

from all this activity: the enlightened man
does not give it all his emotional concentra-

tion. He does not immerse his spirit in this

activity—^for his spirit belongs to another

sphere. Let us take the Bhagavad-Gtid,

People fight there, kill and are killed, engage

in all the tactics of war. They fulfil their

duties as citizens and warriors, but the souls

of the heroes are not completely dedicated to

those duties. From this springs the 'middle

way' in the life of the relative world, libera-

tion from excessive passion, Ramakrishna

once said of his great friend, Keshab Chandra

Sen, that he carried on his philanthropic acti-

vities ‘with a surplus of enthusiasm.' Radha-

krishnan, the modem statesman and diplomat,

defined the desirable attitude as the carrying

out of duties without attachment to the effects.

At another time, he wrote :

'Moral striving is governed by the law of

Kdirma . . . Though we cannot efface the results of

our acts on outer universe, its efiects on us can be

wiped away by strenuous exertion.'

I shall close with a story from Japanese

2!len-Buddhism. Two fledgling monks on a

long journey reached a stream. There was

no bridge and they had to wade through the

water. At that moment, a, beautiful young

girl approached. One of the ypung monks

did not know what to do : on the one hand, he

should be polite and helpful. But, on the

other hand, a monk should have no dealings

with women. The second did not hesitate,

took the girl in his arms, carried her over the

stream, smiled and said goodbye to her. She

went on her way. For a long time the two

monks walked on in silence. Then the first

one said: 'How could you take the girl in

your arms?' The second answered : ‘My

friend, you are still carrying her, but I parted

with her long ago and continued my journey.'

Ramakrishna stimulated the mission to the

West. Many of his disciples had received a

Western, English education; some of them

were trained in exact, positivist science. The

chief of his disciples, Swami Vivekananda,

began his public activity at the ‘Parliament of

Religions' in Chicago in 1893. The ‘Parlia-

ment' has long been forgotten but the appear-

ance under its auspices of two men from Far

Eastern Asia left an ineffaceable impression.

They were Swami Vivekananda, the Hindu,

and Anagarika Dharmapala, the Buddhist. By
using somewhat different elements from those

employed by his master and through com-

pletely different methods of teaching and

influencing, Swami Vivekananda conquered

including members of various religious sects

some of the finest intellectuals in America,

and social groupings. From America he went

on to England and Western Europe. It is

notable that the first non-Hindu monk of

Ramakrishna's Order in America was a cul-

tured young Jew, Leon Landsberg, who was
afterwards called Kripananda. Vivekananda

returned to India from the West with some of

his first English and American followers. He
felt that his final mission was the unification

of India's spirit with the systematic activity

of the West. Once he described Hinduism as

a precious pearl, the jewel box for which was
America.

It was about the same time ^at Buddhism
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began to spread to the West, with the first

missions of Buddhist monks and thinkers.

Through these two streams of thought the

Orient quietly penetrated the spiritual life of

the intellectual sectors of Western society.

In Russia on the eve of the Bolshevist Revo-

lution, F. Gourdyeev organized groups of

lovers and students of Oriental wisdom.

Scriabin's music is testimony to this spirit.

The Second World War broke out and

came to an end; India won its independence;

a whole group of Buddhist states regained

their sovereignty. After a break of two

thousand years, a world assembly of

Buddhists convened in Rangoon, to discuss

the problems of their faith over a period of

about a year and a half. Hitherto obscure

parts of the world have become impregnated

by the industrialized society of Europe and

America (or shall we call it cybernetic-

atomic?). It has become possible to satisfy

the material needs of masses of people in all

sectors of society and the spiritual conflicts

have grown. With increased leisure, the

average man is lost; unexpected forms of

crime and cruelly have made their appear-

ance. As man's scientific genius reaches the

point of inventing an aeroplane which can

stay in the stratosphere almost independently

of the attraction of gravity, the disquiet

within man becomes more and more intense

and many old ties lose their attraction. Great

changes have taken place within Judaism as

well. During the last two thousand years its

main spiritual antagonist was Christianity.

For the next few foreseeable centuries its

physical neighbour will be Islam. But it may
well be that in the days to come Judaism will

be confronted spiritually in a decisive manner

by the wisdom of the Far East. The scrip-

tural canon ended with Ecclesiastes; future

generations will begin with it.

The West has of course influenced the East

profoundly. The East has learned much
from the West, whether for good or for bad—

«

the ultimate outcome is still unclear to us. It

is from the West that the East has taken

Communism and Socialism, Democracy and

constitutionalism, mechanized armies, navies

and air forces, industry and science. It is

obvious that the East is constantly learning.

Vivekananda told his followers that America's

widespread prosperity was a great spiritual

gain, while the degenerating poverty of

millions in India was a symptom of spiritual

degradation. There is also, to be sure, a very

varied spiritual influence exerted by the West
upon the East, but let us see how they look

upon this matter.

Let me cite the case of a distinguished

man—the head of the Socialist Government of

Burma, Thakin U Nu. His comrades are

members of the International, trained in

modern Western schools of thought, positivist

and humanist, democratic and socialist. The
word Thakin means Teacher or Rabbi, but

the head of the Burmese State has asked that

he be called simply U Nu. Once a western

friend of his asked him, knowing that U has

made a profound study of Marxism: 'What

do you think of the Marxist theory?' U Nu
answered: ‘There is some truth in it.' The
Western visitor persisted: 'How much truth?'

U Nu smiled and said: 'About as much as

the tenth part of a little grain of dust under

the footstool of Buddha.'

{Concluded)

They (Hindus) sheltered a portion of the Hebrews, when they were driven out of their

own country; and the Malabar Jews remain as a result. They received at another time

the remnant of the Persians, when they were almost annihilated; and they remain to this

day, as a part of us and loved by us, as the modern Parsees of Bombay, There were

Christians who claimed to have come with St. Thomas . . . And this spirit of toleration has

not died out. It will not and cannot die there.'

—Swami Vivekananda



BHAKTI YOGA IN THE VEDA

By Dr. A. C. Bose

I. Musical Prayer

Narada, in his wonderful Bhakti-Sutras

(treatise on Bhakii or devotion) has described

Bhakti as 'the extreme form of love for God'

(1.2). Bhakti is intense and tender love,

springing from the depths of a sincere heart.

The aptest medium of expression of this

love is music which as a medieval poet of

Bhakti, Candidasa, says, 'penetrates through

the ear to the heart' and touches the finest

chords in it. Music, as Tagore, also a poet of

Bhakti, says, is the most direct of the arts,

proceeding from the physical to the spiritual,

without seeking the aid of thie intellect. That

is why it can represent through the symbolism

of sound much more than the intellect can

express through logical terms.

This non-reliance on intellectual compre-

hension confers on music the power of direct

appeal, even to those who are intellectually

underdeveloped. Hence the Bhakti cult deal-

ing in pure emotion, tries to reach the masses

of people—^men, women, and children

—

through the medium of musical prayer. It is

patt of the Bhakti ideology that intellectual

excellence is irrelevant to devotion, that the

sincerity of heart is all that is needed. Hence

the ignorant and the humble stand on the

same level as the learned and the eminent, or

perhaps they are better fitted to pray, owing

to their being simple and modest. Through

music the ecstasy of the poet's soul is found

to be transmitted to the singer and the list-

ener. So music and its mass appeal make a

characteristic feature of the Bhakti cult.

The musical prayer is called kirtana or

bhajana, and is accompanied by instrumental

music which supports, enriches, and intensi-

fies the vocal.

It is customary to think that the Veda,

trending the path of knowledge {Veda from

vid, 'to know', means 'knowledge'), is not

concerned with Bhakti, Narada, speaking of

sacrifices to be made by the follower of the

path of Bhakii, mentions the Veda among

them. But he presumably thinks not of the

contents of the Veda but of the complicated

rituals that were based on the word of the

Veda and that required learned Brahmins

who knew the Vedic texts by heart to per-

form them and great kings to patronize them.

It is interesting to find that in the Veda itself

there are prayers of the typically Bhakti type,

conveying the characteristic sentiments and

ideas associated with the cult. The very

kirtana form of prayer, with its mass appeal,

appears in the Veda. Take, for example,

the following :

Trutdram Indram avitdram Indram

have have suhavam iuram Indram

livaydmi Sakram puruhutam Indram

swasti no maghavd dhdtv-Indrah,

(Rm, 47.11: s., y.. A,)

Our Saviour Indra, our Protector Indra,

our Piero Indra, who is easy to call at

every invocation:

The mighty Indra, invoked by many, we
invoke:

may He bless us, the bountiful Indra.

The musical pattern of the stanza, with

stress on the repeated name of the Deity,

sounds familiar to our ears; we seem to have

heard echoes of it in the popular prayer-

songs of different parts of India. Sankara-

carya’s

Bhaja Govindam hhaja Govindatn

hhaja Govindam mudhamaie—

seems to have some musical affinity with it.

When I read the stanza in the Rgveda, I

thought it would appear in the Sdmaveda too,

which is mostly Rgvedic verses in the musical

form. To my pleasant surprise I found it

not only in the Sdmaveda but in the othet
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two Vedas as well, which meant that the

prayer was most representative.

I will give another example of a stanza

which I found in the Rgveda and expected to

find in the SSmaveda too, and my expectation

was fulfilled. In that stanza the refrain is of

two musical words: Indra anga, ‘Indra,

verily.’ The lines containing the refrain are:

IMna apratiskuta Indra anga!

. . . Kadd nah iairuvad gird Indra anga ?

. . . Ugram tat patyate sava Indra anga !

Great and irresistible is Indra verily !

. 4 , When will He hear our songs, will Indra

verily ?

. . . I-ord of mighty power is Indra verily I

{R, I. 84. 7-9; S. twice: A.)

We may place side by side with the above

some lines from a prayer-song by the popu-

lar Bhakta poet of Maharashtra—Namadeva
(13th century):

Pdji prema pdnhd Pdndurahge I

. . , nako pdnhd choru Pdndurange !

. . . tondi bhavapdid Pdndurange!

Feed us with love, O Pandurahga!

. . , Keep not back the milk, O Pandurahga I

. . . Break the world's bond, O Pajidurahga!

Perhaps the coincidence is purely acciden-

tal, perhaps not. When we remember that

the Veda was handed down by oral transmis-

sion through the long ages without any break,

and it was recited every morning by hun-

dreds of people all over the country, it will

not be absurd to imagine popular poets being

influenced by something very attractive in it.

At any rate we must admit that there are

songs in the Veda resembling the mass songs

of the BhakU cult. From the structure of the

Vedic stanzas quoted above it can naturally

be expected that they should receive the sup-

port of instrumental music. There is mention

of musical instruments in the Veda. In the

following verses appearing in the Rgveda, the

Sdmaveda, and the Atharvaveda, we find not

only musical instruments mentioned but also

some of the typical ideas of the Bhakti cult

expressed

:

Sing, sing ye forth your songs, O Priyame-

dhas, sing !

Let children also sing—sing of Him who
is a Kefuge like the castle.

Now loudly let the gargara (violin) sound,

let the godhd (lute) send its resounding

voice.

Let the string send its tunes around:

to Indra is our hymn unpraised.

{R, VIII. 69.8-9)

As all the instruments mentioned here

were stringed, the music produced must have

been of the finer type admired by the Vedic

people. The Yajurveda distinguishes be-

tween the stringed music and that produced

by beating

:

For sound, bring the beater on the kettle-drum;

for sublimity (mahas), the vtnd’Player,

(V.FS. 30.19)

The Vedic worshipper has called his God

‘the song-lover' (gtrvdna) and wished to

encompass Him by his songs (12. I. 10. 12

and y.).

II. Intimacy between the Worshipper

AND THE Deity

In the Veda the Deity has been spoken of

in terms of the most intimate relationship

with the worshipper. Certain creeds ^have

imagined the Deity in only one relationship,

e.g. as Father. The Veda is comprehensive;

it thinks of the Divine in all sorts of affec-

tionate relationships—as Father, Mother,

Brother, Friend, Guest, and so on. The fol-

lowing line gives graceful expression to the

father and child idea:

I grasp Thy garment/' s hem as a child its

father's (R. III. 53.2)

and to the mother and child idea in the fol-

lowing :

Saraswatl, that exhaustless breast of Thine,

the source of all well-being,

with which Thou nourishest all good things...

That Thou lay bare for our nourishment.

(R. I. 164.49, also y., /4 .)

In another verse Saraswatl is addressed as ^

'priyatamel' most beloved. The tenderness

of the mother and child relation is most poeti-

cally expressed in the following:

Him with a simple heart I have seen from

near

—

His mother kisses Him and He kisses His

mother. (R, X. 1x4.4)

[This reminds us of the conception of the

Divine Child in the BMgavata
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Sages have caressed the Child with their songs.

{R.X. 123. 1, y.) The Divinity has been

conceived as Father and Mother in one:

Thou art our Father, O bounteous One!

and our Mother Thou hast been.

(/?. VIII. 91. II. S., A.)

He has been called Brother, Friend, Kinsman

:

We know O God! Thy brother-like love,

(i?. X. 23.7)

Be Thou most near to us for bliss, a Friend to aid

(R, VIII. 13.3)

Indra is the youthful Friend (i?. VIII 45.1., S)

The eternal I^d, the household Friend

(fl. X. 31.4)

Thou art our Father, Brother, our Friend

(R. X. 186.2, S)

Friend, Father, Fatherliest of fathers

(R, IV, 17.18)

The Deity I deem my Father, my Kinsman,

my Brother, my Friend for ever. (R. X. 7.3)

A very graceful relationship, according to the

Aryan concept, is that of the guest and the

host and that has been attributed to the

Divinity and the worshipper:

1 laud the Dteity, our dearest Guest

(R. VIII. 84.1)

Come ye all, with power of spirit, to the Lord

of heaven, who is only One, the Guest of

the people. (5 . 372, A.)

He is Aditi (the Eternal Being) among all

Receivers of oblation,

He is Atithi (Guest) among men.

{R. IV. 1.20, y.)

The Guest is not only sought by the people,

but He of His own accord comes to them.

This is a typical point in the Bhakti ideology.

Another interesting point is provided by the

Atharvaveda which, while quoting the Sdma-

veda, changes 'ojasd\ ‘with power of spirit',

to *vacasd\ ‘with words of prayer', making

a concession to the spiritual backwardness of

the masses of the people. (In a later age Sn

Caitanya made a similar concession, asking

people only to repeat the name of God.)

III. The Erotic Approach

Poets and philosophers of the Bhakti cult

have laid much stress on the analogy of the

lover and the beloved for God and the wor-

^ipper. Narada mentions the cowherdesses

of Vraja as true lovers of God {BhakU-Sukas,

The Veda not only uses the erotic

analogy but also mentions the love-tiyst (nij-

krtam). In the relationship of Soma and

Apah (sacred Waters) we find the picture of

one Lover and many loved:

Apas in whom Soma delights and rejoices

as a young man with graceful maidens.

{R. X. 30.5)

So do maidens bow before the youthful gallant

who comes loving to them that yearn with

love. [Ihid. 6)

[*Kalydni, graceful, carries a noble idea.

(Compare *kalydn% jdyd*, the noble wife, in

jR. X,i24.7; "kalydnim vdcam\ the sacred

word, in Y. VS. 26.2).] The Veda, however,

is particularly interested in married love,

bound within Rfa, Eternal Law, of love lead-

ing to marriage. In this sense the Divinity

has been described as 'bounteous as the lover

to the maiden' (R.I. 117.18), and desired to

be 'sung as a lover to the beloved' (R.IX.

96.23). The worshipper welcomes the Deity

‘as a maiden greets her lover' (JR. IX. 56.3).

The Veda speaks of Goddess Usas as a maiden

coming daily to her love-tryst without break-

ing the Eternal Law (R.I. 123.9). The wooing

in the Vedic scheme of life culminates in

marriage

:

Accept our song as a youth accepts a maid

(R. vm. 35.5)

The Deity has been compared to a 'wife at

home, an ornament to all' (JR. I. 66.5); to the

‘chaste wife loved by her husband' (JR. I.

73.3). The revealed Word has been compared

in respect of its spontaneous appearance to

'the loving, finely attired wife appearing be-

fore her husband' (i?.X. 71.4). The woman
sage, Ghosa, says of her hymn that she has

‘adorned it as they adorn a bride for the

bridegroom* (JR.X. 39*4). Another woman

sage appears like a bride of God:

Here we cling to your sides, beneath your

arms. (R. X. 134*7)

The relation of one lover and many who love

him supplies a fit analogy for the love of God

and many worshippers but erotic love requires

an exclusive couple. The VrajagopIs of

Narada do not rise to the ideal of erotic union.

The Bhdgavata appears to have realized thi3»
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for in the Rasa dance on the Yamuna sands

it introduces a miracle by which every gopi

gets a Kr§^a to dance with! In the arith-

metic of love the unit is a pair! Later myth-

makers and poets expressed their realization

of this truth by finding for Krsna a unique Gopi

—^Radhia—^not mentioned in the BhSgavaia

(The Veda has called the Deity 'Radhanam

Patih', Lord of rddhds or graces). There is a

near approach to the Radha-Krena imagery in

the description of Vena, the Divinity as the

Lover {Kanta, as commentators call Him).

Apsaras, the Lady of the water, is drawn to

Him:

Apsaras, a sweetly smiling lady.

cherishes her Lover in the supreme region;

And moves about in the loved One’s abode

:

and He, Vena, being loved, rests Himself on

His golden wing. {R, X. 123.5)

The picture of the lady drawn out of her home

to the Divine Lover who shines in glory is

common between Vaiimavism and the Veda,

but the Veda makes it clear that the love is

within the Law, for Vena is described in the

preceding verse as 'sitting on the summit of

Rta\ The Vaisnava ideology, however,

derives special significance from the fact that

Radha breaks the the social law—for

the love of God. (Narada defends the Vraja-

gopls’ seemingly free love by saying that they

knew that Kr^a was God). The Vedic ima-

gery, being a poetic and spiritual vision of a

natural phenomenon (water-vapours rising and

forming clouds and hovering round the lovely

sun, making him shine the more beautifully)

is easily acceptable, but the Vaisnava unagery

of two social beings defying the social law for

their mutual love suggests a reversal of social

order, and needs careful philosophical defence.

To avoid the difficulty, certain Vaisnava sects,

as in Maharashtra, imagine a Kisna-Rukmim

conjugal union according to the Vedic stand-

ard, instead of the RSdha-Krsna duality. In

the North Tulasidasa presented the ideal con-

sort of the AvatSra in the Rama-Sita union.*

1 Vi^QU-Lak^ml and, In the rival ^iva cult,

diva^l^irvati are couples that share their divinity,

while Kr99a*8 partner is human.

IV. God tHE Refuge

Man comes into the most intimate rela-

tionship with God to find refuge in Him. He
is the Friend of the distressed, the Shelter of

the lost, the Protector of the poor, the Power

behind the weak, the Healer, the Rescuer, the

Saviour, and so on, according to the Veda*

For example:

May we approach Thee as a tree for shelter

(R. Vn. 95 -5)

A fountain in the desert art Thonf, (R, X. 4.1)

In Him the humble find their safety

(R. VIL 100.4)

We rest on Thee, as old men rest upon a staff.

(R. VIII. 43.20)

You assist the widow (R. X. 40.8)

You are the bliss of hers who grows old at

(her father's) home. (R. X. 39.3)

He covers those who are naked, doctors (bhi^ahti)

those who are sick.

(By His grace) the blind man sees, the cripple

goes about. (R. VIII. 79.2)

Vaisnavas in the South have imagined two

kinds of refuge in God: one in which the

devotee has made absolute surrender to God,

like the kitten to the cat which carries it in

her mouth (mdrjdravat); and the other in

which the devotee makes cooperative surren-

der like the monkey-cub to its mother which

jumps while the young one clings to her body

(markatavat). The Veda has the analogy of

the bird and its younglings:

As birds spread their sheltering wings,

so spread Your protection over us.

{R. VIII. 47.3)

The Veda imagines Divine help as an assis-

tance to man in his own efforts to solve his

difficulties; it never contemplates total or even

partial passivity. We may speak of the Vedic

devotee as ‘Mamtivat’, like Hanumat, son of

Marut (a Vedic Deity). There are three points

in this t3rpe of devotion ; first, the devotee has

absolute trust in the Object of his devotion,

like that of Hanumat to Rama; the Vedic

sage has unwavering faith in his Deity (even

temporary scepticism is replaced by stronger

conviction and faith). Secondly, he is ac-

tuated by the highest loyalty, as, for example,

is expressed in the following prayer:
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I will not, O Indrat sell Thee for the highest

price, noti for a thousand, nor for ten thou-

sand, nor for a countless amount, O Lord of

infinite wealth! (jR. VIII. 1.5)

Thirdly, the Vedic devotee, like Hanumat, is

inspired by the thought of his divine nature

enabling him to perform brave acts; he is

^conscious of his fellowship with Gods:

O bounteous Ones! we have established now
our perpetual brotherhood.

With harmony, in our mother’s womb.
(JR. VIII. 83.8)

'One who knows man regards him as Brah-

man's self', says the Atharvaveda (XI. 8.32).

The more Godlike man feels himself, the more

active and heroic he is in his encounter with

life. The following is a typical Vedic prayer

for divine grace:

Go forward, and conquer, ye heroes! May
Indra give you protection!

2

Valiant be your arms, so that you may remain

unwounded. (R, X. 103.13, S., Y., A.)

There is a common type of prayer among

medieval Bhakti cults asking to be carried

across waters in a boat from this world of

sorrow and misery. The Veda also uses this

idea but in an active and energetic sense, e.g.

in the following:

Take us to our well-being like a ship across the sea

(i?. I. 97.8)

The stream, filled with stones, flows on; move
together, stand erect and cross over, my friends

!

(JR. X. 53.8, Y.S.)

Having crossed over troublous places, may we
with our heroes enjoy for a hundred years.

(A. XII. 2.28)

Tlie Veda speaks of a beautiful heaven,

but does not think of happiness being limited

to the life after death alone; it demands happi-

ness here {ika) and now {iddmm). Man who

feels God-lflce must find a heaven on earth it-

self. So he prays for all the good things of

life, ph5fsical, intellectual, spiritual:

Indra
f

give us the best treasures:

the efficient mind and good grace,

* Fresumably owing to anti-Vedic pacifist move-

ments in later ages, Indra, the noble Hero-God, was

reduced in Puiflnic versions to a miserable carica;

tiire of Him.

the increase of wealth, the health of bodies,

sweet speech and loveliness of days.

(R. II. 31.6)

The term 'Vai^avism' applied to Bhakti

cults of middle ages is not inappropriate.

Vi^u in the Veda conveys the idea of sere-

nity; His 'three places are filled with sweet-

ness—imperishable places that give joy with

holy bliss' (R.I. 154.4). Vi§nu is the Guardian

(Gopfi) and 'therefore He upholds the eternal

statutes (dharmani)' (R.I. 22.18). Hence

though He is a special Patron of the humble

folk (girayo janasah—^R.VII. 100.4), He has

no partiality for the morally depraved. The

sinner must redeem himself. According to

the Veda, not the sinner but 'the well-doer

(sukrt), the devout, the zealous, and the true

worshipper arc dear (priya) to God.' The

musical Sdmaveda which has many common
points with Bhakti cults concludes with a

prayer for Divine grace, but this is preceded

by a determination to lead the good life:

Gods! may we with our ears listen to what is

good and with our eyes, O holy Ones! see what

is good. (S. 1374, R» Y.)

The Vedic worshipper approaches God with

what is divine in himself:

Come now and let us pray to the pure Indra

with pure S§ma hymn (JR. VIII. 95-7)

Strong, I invoke Thee, the Strong.

(R, VIII. 13.33)

To the modest Vaisnava this has appeared as

spiritual pride.

V. Vaisnava Melancholy and the

Vedic Contrast

The Vaisnava desire to be taken across to a

finer world from this world of frustration and

misery reflects the mind of the common man
who was probably the victim of misgovem-

ment or social maladjustment or injustice.

The sorrows of the common man could be re-

moved by better social organization; but

among the greatest of Vaisnava poets there is

a sorrow which does not belong to the temporal

order of things. It is the noble melancholy

of the sensitive soul distressed by the ultimate

hollowness of temporal life, as they find it.

Symbolically, it is the darkness that descended

on the souls of the Vraja Gopis after Kf^i^a
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had left them; and the pain of separation from
One who was love and light and without whom
infinite despair is the lot in life. Medieval

Vaisnava poets have given the most poignant
expression to this pain of parting {viraha).

The classical music of India with its stately

measures has found in this theme the fit

medium for the sweetest modulations of

melody. Tagore has expressed the idea with-

out mentioning Krsna or Gopis;

Ever and anon I find the pain of parting from
Thee throbbing everywhere in the universe.

The poetic contemplation of expectation, meet-

ing, and parting between Krsna and Gopis or

Radha is held by Vaisnavas to be the most
intimate type of spiritual approach to the

Divinity. The poetry is most tender and wist-

ful and provides the element of what the

Vaisnavas call rasa in worship, distinguished

from the austerities of the path of knowledge,

typical of the Veda. Rasa, to the Vaisnava,

appears in all its sweet erotic associations,

humanizing the Divinity.

The word rasa is of Vcdic origin. It is

found in the simple erotic sense in the love of

man and wife:

. . . The wife approaches the youthful husband;

And the one giving oneself away to the other

they exchange the sweets of love {rasa).

{R. I. 105.2)

But the Veda uses the idea in a non-erotic and

purely spiritual sense too. The Atman has

been described as follows:

Desireless, firm, deathless, self-existent,

contented with rasa (sweet flavour of reality).

lacking nothing is He;

One fears not death who has known Him

—

the Atman—serene, ageless, youthful.

(A. X. 8.44)

The Divinity is desireless, yet content with

rasa, the poetry of things, and is necessarily

ageless and youthful I The Taittiriya Vpanisad

says that 'God is Rasa; and by attaining Him,

the Rasa, one is filled with joy (dnanda)/

The Veda attempts to lift life from misery

to happiness. The Vedic sage knows sorrow:

As rats the weaver's threads, cares are con*

suming me, Thy singer. O Almighty!

(R. X. 33 3)

But he seeks divine grace to be freed from it

and to be happy. The typical Vedic prayer

is one in which the worshipper approaches the

Source of all joy with the joy of his soul;

Agni, the joyous, dear to all,

resplendent, holy, purif3dng,

we with joyous hearts adore. (jR. VIII. 43*31)

The Bhagavad Gitd, speaking of Bhaktu
yoga, says that it is with difficulty that the

path of the Unmanifested God is reached by
men with their bodies of flesh. But while

Vaisnavism finds Divine manifestation in the

Incarnation of God {Avatdra), the Veda finds

it in the beauty and splendour of the universe

(Vibhuti-yoga). To one who doubts the ex-

istence of God, Indra says: 'See Me here'

(pa§ya md iha)—in the universe itself. So

says the Veda:
That form {rapa) of His is the one to look

on everywhere (R. VI. 47.8)

By the beauty {rupa) of the gracious One
are these trees green and have put on green

wreaths. {A. X. 3.81)

Nature is beautiful for Him:

For Thee the radiant dawns in the lar-of! sky,

spread all their lovely garments in wondrous

beams, splendid in their new-born beams.

(R. I. 134.4)

The Vaisnava word 'Hari* occurs in the Veda,

but in a descriptive sense:

Hari (the green One) moves on,

looking on His beloved creations.

(R. IX. 57.2)

(Jayadeva in 'Hari sports here in luscious

spring'—^in Gita Govinda unconsciously uses

the word in the Vedic sense—^the Green One,

radiating the greenness of spring.)

We have referred above to the Rgvedic

Vena, God as Lover (Kdnta), In the Yajur-

veda a sage called Vena, the, lover, reveals a

most significant vision of the Divine:

Vena beholds that mysterious Existence {Tat

Sail

wherein the universe comes to have one hornet

Therein unites and therefrom emanates all*

The Lord is warp and woof in created

things, tv. 32*8)

The Veda discovers the Divine not only

in the universe but also within man. like

the universe, it finds the body of man also

beautiful. The Atharvaveda speaks of the

^nine-portalled body' as *a lotus
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in which abides the living Soul (Alman), en-

closed within three bands (gunas) (A. X.843)*

When with spiritual effort the bands are snap-

ped, the lotus blossoms in Divine beauty, and

the dividing line between body and soul fades

away.

Here we are brought to the difference ot

approach between Vaisnava Duality {Dvaita)

which contemplates with a noble melancholy

the unbearable pain of separation between

man and God, and the Vedic Unity, revealed

through a vision of the Divine, without and

within man, in which he finds himself 'a child

of immortality* {R. X.13.1), and a sharer in

supreme bliss and joy. So while Vaisnava

poetry strikes the tender l5mcal note, intense

with the heartache of the man of the world

who is sick of it, and attempts to redeem us

through noble sorrow, Vedic poetry strikes

the triumphant note of joy, arousing all that

is spiritual and heroic and enterprising in us

to seek fulfilment of our high destiny on the

globe. The Vedic poets are conscious of the

joy of spirit which impels them into expres-

sion:

Like merry streamlets bursting from the

mountain

Our songs have sounded to Brhaspati.

{R. X. 68.1)

Bhakti-yoga in the Veda is linked up not

only with Jndna-yoga (Path of Knowledge)

and Vibhuti-yoga (The Path of Splendour)

but also with Karma-yoga (The Path of Ac-

tion). The Vedic seer {rsi) is not only a poet

but also a world-builder {bhutakrt) and a

path-finder for men (pathikrt); and he is a

muni who in his 'soiled yellow clothes* is a

'comrade of Gods in doing good to the world

{saukrtydyaY

,

'moving along the path of wild

beasts* and appearing before men as their

'sweet friend* (Swadu sakhd) (R. X.136): a

bhakta who is actuated not only by love of

God, but also by love of man calling him to

the highest service.

In later literature it is in sage Narada with

his divine songs and god-like missions that we
have an approximation (through the Puranic

technique) to the Vedic bhakta, (Quite

characteristically the writer of the Bhakii-

Sutras bears the same name.)

KAPILA’S ADVICE TO DEVAHCTI

(^S SUMMARIZED IN THE NARAYANIYA)

By Sri P. Seshadri Iyer

Kerala has been noted for Sanskrit scholar-

ship from ancient da}^. There have been

great scholars among women also and the

tradition has been continued even to the pre-

sent times. Swami Vivekananda says, Tn
Malabar . . . there is the greatest impetus to

learning. Wheh I m3^1f was in that country,

I met many women who spoke good Sanskrit,

while in the rest of India not one in a million

can speak it.’ (Inspired Talks)

TlRi greatest Sanskrit scholar and author

tif Knrala is Sri Sahkara of towering eminence

who has acquired a world-renown. Next to

him is Narayana Bhattatiri whose name has

become a household word throughout Kerala.

As a poet and scholar, he is acknowledged as

second only to Sri Sahkara. He lived in the

sixteenth century and is reputed to be the

author of about forty brilliant works embrac-

ing such varied subjects as Vydkarana,

MimSahsa, Kavya, and Prabandha. He is a

master in style and his command of the Sans-

krit language is nothing short of extraordi-
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naiy. They have fascinated many genera-
tions of readers for about four centuries.

The most popular of his works is the
Ndrdyamya which is daily read with reverence
by innumerable devotees in Kerala. It is a
very sweet and charming hymn containing
1036 verses addressed to Narayana, the pre-
siding Deity of the famous temple of Guru-
va^r. At the same time, it is an excellent
epitome of the BMgavatam. An idea of the
author's marvellous gift of extracting the
essence can be had from his summary of
Kapila's instruction to his mother Devahuti,
a free rendering of which is given below. It

may be mentioned that the teaching occupies
ten chapters of the Third Skandha of the
Bhdgavata Purdna, while the Ndrdyamya
gives the substance in eight verses!

1. The mind, attached to the sense-ob-

jects which are the effects of the three gunas,

causes bondage, while if it be unattached to

them, it itself brings about Freedom, Immorta-
lity. Bhakti Yoga, devotion to God, restrains

the attachment to sense-objects. Hence, it is

Bhakti alone, which comes about as a result

of the service and following of the great devo-
tees, that has to be sought and obtained here

in this mortal life.

2. The discrimination between Prakrti

and Purusa is the means to attain moksa. The
Primal Prakrti, Mahat, Egoism, the mind,

the five tanmdtrds, the five great elements,

the five organs of knowledge and the five

organs of work, constitute Prakrti while

Purusa stands apart, independent of Prakrti

as the twenty-fifth Principle. The knowledge

of this discrimination frees one from the

bondage of Prakrti,

3. The Purusa is not at all affected by

the manifold effects of the gunas—sattva,

rajas, and tamos—of Prakrti; but if a person

is attached to Prakrti, then the gunas cling to

him. By the devoted worship of Me, the

Ijyrd, and meditation on the Supreme Truth,

that Prakrti itself will leave one for good.

4. The purified soul, having practised

posture (dsana) and the other disciplines of

Yoga, should constantly meditate on Me, the

Resplendent, sky-hued Lord, as seated on
Garuda, adorned with divine jewels and armed
with divine weapons.

5. By listening with devotion to My divine

deeds (Pilds), which reveal My blessed nature,

by singing hymns about Me, and by similar

devotional practices, the mind will constantly

flow towards Me, the Lord, like the pure cur-

rent of the Ganges. That itself becomes the

Para Bhakti, the Supreme Devotion, which

conquers and transcends death.

6. Alas! he, who has no devotion to Me,

the Lord, and is attached to his house, supports

his family by wealth acquired by various

kinds of injury to beings, succumbs to lust

and finally suffers the pangs of hell.

7. When the baby is in the mother's

womb, it gets consciousness and resolves to

lead a virtuous life of devotion leading God-

wards, but as soon as it is bom, it forgets

those pious resolutions, passes its childhood

in various kinds of maladies and then, at the

time of youth, again falls under delusion.

8. Even the householder, devoted to

dharma and performing the worship due to

the ancestors and gods, goes only by the

Southern Path* and returns to the abode of

mortals when his merits have been exhausted.

But the man who works without attachment

and desire, dedicating ever3^ing to Me, the

Lord, goes by the Northern Path* and attains

moksa.

Such is the teaching, Thou, O! Lord, in

the form of Kapila, imparted to Devahuti.

* 'Fire, light, day-time, the bright fortnight, the

six months of the Northern Path—then, going forth,

the men who know the Brahman go to the Brah-

man.' (24)

'Smoke, nigjit-time, the dark fortnight, also the

six months of the Southern Path-then the Yogi,

obtaining the moonlight, retumeth.* (25)

Bhagavad-Gttd VIlI.

4



(iANDHiAN SOClAtiSM
By Dr. Bimanbehari Majumdar

Mahatma Gandhi devoted considerable atten-

tion to the setting up of a type of socialistic

state in India during the last two years of his

life. For nearly three decades he had been
primarily concerned with the non-violent strug-

gle for achieving independence. When that

goal was almost in sight, he had to think out

the pattern of political and economic institution

which would be best suited to Indian conditions.

His experiments with the Tolstoy Farm in South

Africa and the Mrama life in India and his

deep veneration for the culture of the rsis ins-

pired him to formulate a unique kind of

socialism. Mahatma Gandhi introduced

practical socialism in the Tolstoy Farm, which
was established by him in 1910 on an estate

of 1100 acres, situated at a distance of 21 miles

from Johannesburg. Some forty young men,
two or three old men, five women, and twenty
to thirty children lived and worked
on the farm. Everyone had to work
and labour hard for making the

small community self-sufficient. Hindus,

Mussalmans, and Christians, belonging to

different parts of India and speaking a variety

of languages, took their meal in the common
kitchen and lived togetlier as a family. The
sort of cooperative commonwealth set up at

the Tolstoy Farm was introduced at the

Sabarmati Ashram in 1915 and the Sevagram
Ashram in 1936. While St. Simon was a

speculator in land and Owen a cotton manu-
facturer, Mahatma Gandhi had practised

socialism before he proceeded to preach it. He
gave up his legal practice in 1907 and adopted

the dress of the poorest of the poor in 1912.

Gandhi derived his socialism not

So much from a study of the writings of

Western writers as from a close perusal of the

liopaHisad and the BMgavata Purdna. On
the 20th February, 1937 he quoted in the

Harijan the first verse of the liopanisad

(‘Covet not the riches of any*) and commented:

‘Socialism was not born with the discovery of

the misuse of capital by capitalists. As I have

contended, socialism, even communism, is ex-

plicit in the first verse of Uopanisad/ The

BMgavata, however, is much more emphatic

on the basic principle of socialism. In explain-

ing the duties and conduct of the householder,

Maharsi Narada tells Yudhisthira:

Ydvad hhriyeta jatharam

tdvat svaivam hi dehindm

Adhikam yo'bhimanyeta

sasieno dandamarhati (7.14.8).

One is entitled to take as much as is sufficient

for filling up the stomach, he who takes more

than this is guilty of theft and deserves to be

punished as a thief. Following this trend of

thought, Mahatma Gandhi wrote in 1930 :

‘A thing not originally stolen, must nevertheless

be classified as stolen property, if we possess

it without needing it. Possession implies

provision for the future. A seeker after Truth,

a follower of the law of Love, cannot hold any-

thing against tomorrow. If, therefore, we

repose our faith in His providence, we should

rest assured that He will give us everyday our

daily bread meaning everything that we require.

Our ignorance or negligence of the Divine

which gives to man from day to day his daily

bread and no more, has given rise to inequali-

ties with all the miseries attendant upon them*

(Towards Non-violent Socialism, p. 12). The

root cause of inequality lies, thus according to

Mahatma Gandhi, in our lack of faith in the

providence of God. We do not surrender our-

selves to His will, nor do we depend for our

daily bread on Him. In our arrogance we
take upon ourselves the futile task of making

provision for the future. The greater our dis-

belief in Hirh, the larger the quantity of mate-

rial things We seek to gather round us.

One of the grounds on which Proudhon

regards property as theft is occupation. The
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property which had originally belonged to the

society-at-large was occupied by some

person without the consent of all and
therefore ,the occupier must have committed
theft. Mahatma Gandhi goes much further

and traces the motive which impels the occupier

to occupy the thing which belonged to all. It

is noteworthy that the manifesto issued by
fourteen prominent British Churchmen, led by
the Bishop of Bradford during the Second

World War, bears some resemblance to the

Gandhian Socialism. The manifesto stated :

'Capitalism has led to gross want, waste of

material resources and human endowments and

spiritual and cultural enslavement, and has

provoked those forces which have landed

humanity in this present war. Because we are

Christians wc believe that it is the Divine

intention that men should live together on this

earth in brotherhood, wc regard it as an offence

against Almighty God that any one should go

hungry wliile others are over-fed, that the life

of the family, hallowed by our Saviour and his

Mother in the village home at Nazareth, should

be robbed of decency and dignity, that there

should be gross inequality of opportunity, and

that men's spirits should be broken by stand-

ing, day after day, idle in the market-place

with no opportunity to work. We are con-

vinced that these evils must continue until the

land and at least the key industries pass from

private to common ownership and are used for

the benefit of all and not of the few. Unless

the Christian Revolution is effected, waste and

want will continue, and war will follow war.'

The Utopians and the Christian Socialists

pinned their faith on the conversion of the rich

through persuasion. They believed that the

privileged groups in the community, if shown

the light, would agree to part with their privi-

leges and to change the economic order.

Mahatma Gandhi was a great believer in

the inherent goodness of man. He never

relaxed his efforts to bring out the best in

human character. He, therefore, put forward

the ideal of trusteeship for transforming the

character of the rich. Every man, he held,

was entitled to have a 'balanced diet, a decent

house to live in, facilities for the education of

his children and adequate medical relief'

{Harijan 31. 3. 1946). Any possession over and

above these was regarded by him as superfluous.

The superfluous wealth possessed by the rich

must be held by them as trustees of the people

and used for the amelioration of the condition

of the masses. He declared that at

the root of the doctrine of equal

distribution must be that of the trustee-

ship of the wealthy for the superfluous wealth

possessed by them {Harijan 25. 8, 1940).

Mahatma Gandhi adduced another reason for

regarding the superfluous wealth as trust proper-

ty. He wrote : 'Everything belonged to God
and was from God. Therefore, it was for His

people as a whole, not for a particular

individual. When an individual had more than

his proportionate portion, he became a trustee

of that portion for God's people.' Some
merchants, manufacturers, and landlords do

spend a relatively small portion of their wealth

in distributing alms, endowing schools and

hospitals, and maintaining Dharmaidlds and

Pdnjrdpoles, They regard these as a good

investment which would ensure to them a rich

return in the life after death. These forms of

charity arc as much a business proposition to

them as substantial contribution to the funds

of the political party, which is likely to capture

political power. Mahatma Gandhi was not

blind to the shortcomings of these classes. That

is why he warned them again and again against

the catastrophe which might befall them if they

fail to discharge the obligation of trustees.

In 1928 he warned, 'unless the capitalists of

India help to avert that tragedy by becoming

trustees of the welfare of the masses, and by

devoting their talents not to amassing wealth

for themselves but to the service of the masses

in an altruistic spirit, they will end either by

destroying the masses or being destroyed by

them' {Young India 20. 12. 1928). He soimded

a much stronger note one year later. Tf only

the capitalist class will read the signs of the

times, revise their notions of God-given right

to all they possess, in an incredibly short space

of time the seven hundred thousand dung-heaps
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which today pass muster as villages cau be

turned into abodes of peace, health and com-

fort. There is no other choice than between

voluntary surrender on the part of the capitalist

of superfluities and consequent acquisition of

the real happiness of all on the one hand, and
on the other the impending chaos into which,

if the capitalist does not wake up betimes,

awakened but ignorant, famishing millions will

plunge the country and which not even the

armed force that a powerful Government can

bring into play can avert' (Young India 5. 12.

1929). Gandhiji's ideal of trusteeship has not

yet been realized. In the capitalistic world

today a huge amount of wealth and immense

economic power have been concentrated in the

hands of a gradually decreasing small class,

who are directors of invested funds. They own
but a small part of these funds and as such

they are mere trustees of the shareholders, but

they administer them rather despotically at

their own pleasure. Mahatma Gandhi offered

a radical cure to this state of things by preach-

ing the ideals of self-sufficient villages and dis-

persal of industrial power.

The fundamental cause of inequality in

wealth is the private ownership of big industrial

concerns. The profits secured from these not

only make the owners rich beyond measure but

also place thousands of employees and millions

of consumers at their mercy. Mahatma Gandhi

was, therefore, opposed to large scale industries

from the very beginning. He championed the

cause of cottage industries with a view to solve

the problem of unemployment in India and also

to create the most suitable atmosphere for the

development of personality of the people. It

may be asked whether without industrialization

there would be production of sufficient wealth

to satisfy the growing needs of the poorer

section of the people. Socialism of the Western

pattern is based on the ever increasing produc-

tion of wealth which would be equally

distributed so that each may get what he needs.

Mahatma Gandhi, on the other hand, stressed

the urgency of the need for curbing our passions

and desire and reducing the sum total of our

wnnts to a minimum (Harijan 25. 8. 1940).

While the Western economists believe in the

multiplication of wants as a sure test for ttie

progress of civilization, the Eastern philo-

sophers consider the elimination of wants as a
sign of emancipation of man from the bondage
of avidya.

The basis of Mahatma Gandhi's socialistic

state was the self-sufficient village. The
villagers were expected to meet all their needs

by producing goods and services with the help

of as few machinery as possible. The line

which he drew for the introduction of machines

was ‘just where they cease to help the individual

and encroach upon his individuality. The
machine should not be allowed to cripple the

limbs of man' (Preface to the 1938 edition oi

Hind Sxmraj), Gandhiji apprehended that if

villagers employed heavy and complicated

machinery they might be tempted to exploit

others. This is why Maurice Frydman told

him, ‘You are more radical than socialists.

They are against the worker being exploited.

You are not only against this, but also against

the worker exploiting others' (Harijan

29. 8. 1936).

It would be a mistake to think, however,

that Mahatma Gandhi was opposed to all heavy

industries. In drafting the Constructive

Programme for the Indian National Congress in

1941, he stated the necessity of nationalizing

heavy industries. Again in September, 1946,

he wrote in Harijan (i. 9. 1946): 'Without

having to enumerate key industries, I would

have state ownership where a large number

of people have to work together. The owner-

ship of the products of their labour whether

skilled or unskilled, will vest in them through

the state. But as I can conceive such a state

only based on non-violence, I would not dis-

possess moneyed men by force but would invite

their co-operation in the process of conversion

to state ownership. There are no pariahs of

society, whether they are millionaires or paupers.

The two are sores of the same disease.'

We have already pointed out that the earnest

effort to convert the rich is the cardinal principle

of Mahatma's socialism. He was against all

forms of violence in every sphere of life. He
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held that the socialist goal of equality of men
springs out of love for all human beings, and
as such it can be brought about only by non-

violent means. To him socialism was a religion,

in which 'the prince and the peasant, the

wealthy and the poor, the employer and the

employee are all on the same level. In terms

of religion there is no duality in socialism'

{Harijan 13. 7. 1947). He did not for a single

moment countenance the view that end justifies

the means. On the other hand he emphasized

the need of taking recourse to pure means, as

'impure means result in an impure end.' This

being so, peace and happiness cannot be secured

by violent means. Accordingly Mahatma
Gandhi most emphatically stated : 'The prince

and the peasant will not be equalized by cutting

off the prince's head, nor can the process of

cutting off equalize the employer and the em-

ployed. One cannot reach truth by untruthful-

ness' {Harijan 13. 7. 1947). This line of

approach distinguishes Gandhian Socialism from

Communism and all other variants of socialism.

No other school of socialist thought lays ^o

much emphasis on truth and non-violence.

Gandhiji holds: 'Truth and Ahimsa must

incarnate in socialism. In order that they can,

the votary must have a living faith in God'

{Harijan 20. 7. 47). This reminds one of the

Socialist Christian League which was established

in England in the early twenties of the present

century. The members of the League ack-

nowledging the leadership of Jesus Christ

pledged themselves 'to work and pray for the

spiritual and economic emancipation of all

people from the bondage of material things, and

for the establishment of the Commonwealth of

God on Earth.' Like Gandhiji the members

of the Socialist Christian League believed that

'the necessary transformation of our social

order requires a change of heart and mind and

will, and a corresponding change of political

and industrial arrangements, substituting mutual

service for exploitation, and a social democracy

for the struggle of individuals and classes.'

But there are some very important points of

difference between Gandhian Socialism and the

Sbdal Christian Movements. Generally the

different schools of Social Christians are hostile

to liberalism and individualism, whereas

Mahatma Gandhi was a staunch champion of

the development of personality of the indivi-

dual. Again, the Social Christians, especially

the later schools, are in favour of state inter-

vention. The non-interventionists had to yield

ground to the upholders of the doctrine of state

intervention, as interference of the state in

social and economic matters has increased in

recent years. But Mahatma Gandhi was

opposed to the concentration of wide powers

in the Government as it would merely increase

the power of the bureaucracy. He looked

upon an increase in the power of the state

with the gravest apprehension, 'because al-

though apparently doing good by

minimising exploitation, it does the greatest

harm to mankind by destroying individuality

which lies at the root of all progress.' He
himself drew the line of distinction between his

pattern of socialism and the other schools of

socialism thus: 'I want freedom for full ex-

pression of my personality; under the other

socialism, there is no individual freedom. You
own nothing, not even your body. My social-

ism in its modified form means that the state

does not own everything. It does in Russia'

{Harijan 4. 8. 1946).

As regards land, Mahatma Gandhi was

not in favour of vesting the state with the

ownership of land. His ideal was that of small

peasant proprietors. 'No man should have,'

he wrote, 'more land than he needs for sus-

tenance. Who can dispute the fact that the

grinding poverty of the masses is due to their

having no land that they call their own?*

{Harijan 20. 4. 1940).

Gandhiji expected that everyone irrespective

of his status or intelligence must put in physi-

cal labour. He adhered to the teaching of St.

Paul: ‘If any will not work, neither let him
eat.' As early as 1910 he enforced this rule

in the Tolstoy Farm and found the physique

and morale of the members of the farm higUy

improved on account of the hard labour they

performed. He was so much enamoured of it

that he would not allow anyone the right of
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franchise unless he performed bodily labour.

In 1925 he enunciated the principle that only

those adults above a certain age, male or

female, who would contribute some physical

labour to the state would be entitled to vote.

Robert Owen had insisted that all except the

children would be compelled to work

at some useful task but Gandhiji

would not use compulsion. In 1930

he elaborated the principle of bread

labour but in 1935 he staled ‘compulsory

obedience to the law of bread labour breeds

poverty, disease and discontent. It is a state

of slavery. Willing obedience to it must bring

contentment and health.' In March 1947,

when India was on the point of being an in-

dependent state he reiterated: ‘Thus a simple

labourer would easily be a voter, whereas a

millionaire or a lawyer or a merchant and the

like would find it hard, if they did not do some

bodily labour for the slate’ (Harijan 2. 3. 1947).

As in many other matters Mahatma Gandhi

reached here the very foundation of socialism.

The only way of eradicating idle parasitism is

to insist on the performance of bodily labour

as a necessary requisite for the right to share

the political power. Mental and intellectual

labour is not and cannot be a substitute for

bodily labour. If some people work with

their hand and others do not, a class distinction

is sure to arise between the two. While Plato

and Aristotle denied poitical rights to all who

were engaged in earning their bread by manual

work, Gandhiji tried to redress the wrong which

has been done to these people for ages.

Another fundamental proposition of Mahatma

Gandhi was that all types of useful work are of

equal importance and as such should be entitled

to the same rate of payment. ‘All the bhangis

(scavengers), doctors, lawyers, teachers, mer-

chants, and others would get the same wages

for an honest day’s work. Indian society may
never reach the goal, but it is the duty of every

Indian to set his sail towards that goal and

no other if India is to be a happy land' {Harijan

16.3.1947). Proudhon too advocated equality

of wages on the basis of time devoted to work.

Being a practical idealist Gandhiji knew that

such an ideal cannot be realized all at once.

‘Society needed patient and sustained education

to bring it to the same level in earning' {Hari-

jan 10.8.1947). When it was pointed out to

to him that while a Chaprasi got a salary of

rupees fifteen, a minister belonging to the

Congress drew rupees fifteen hundred per

month, he took recourse to the parable of the

ant and the elephant and asked, ‘Why should

an elephant require an enormous quantity of

food and a mere grain suffice for the ant?'

The practical conclusion he drew from this was
that the Chaprasi must get enough for his

requirements {Harijan 14. 4. 1946). The

requirements of different persons cannot be the

same. He explained the point further by stat-

ing that economic equality of his conception

did not mean that every one would literally

have the same amount. It simply meant that

everybody should have enough for his or her

needs. 'To each according to his need. If

a single man demanded as much as a man
vnth wife and four children that would be a

violation of economic equality' {Harijan 31.

3.1946). It seems then that he would apply

two criteria for determining the pay of a

worker. First, that there should be equal

payment for all types of work, skilled and

unskilled, manual or intellectual. Secondly

the actual payment should vary according to

the needs of the worker. But who will deter-

mine whether a person requires the food of

an elephant or an ant? Gandhiji simply stated:

'All useful labour ought to bring in the same and

adequate wages to the labourer. Till that time

comes, the least that should be done is to see

that every labourer gets enough to feed and

clothe himself and his family. A Government

that does not ensure this much is no Govern-

ment. It is anarchy. Such a State should be

resisted peacefully' {Harijan 9.6.1946). The

ideal he put forward here is the very essence

of socialism. It is a characteristic feature of

the Gandhian conception of the state that

even under the pangs of hunger and gravest

provocation, the citizens are not to take recourse

to violent means. The logical corollary to his

theory about the function of the state, however,
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is that the police state must yield place to the

welfare state. No welfare state, however, in

the world has as yet been able to restrict its

activity to the minimum as Mahatma Gandhi
would like it to do.

The society envisaged by Mahatma Gandhi

bears some superficial resemblance to the

picture of communistic society drawn by
Fourier. The Phalange or Commune, which

was Fourier's unit of government was to con-

sist of 400 families or 1800 persons and each

phalange was to have the greatest possible

degree of autonomy. Gandhiji's ideal village

unit consists of one thousand souls {Harijan

4.8.1946), Every village was to be a republic

having power not only to administer its internal

affairs but also ‘capable of managing its affairs

even to the extent of defending itself against

the whole world.’ This could be possible only

in a perfectly non-violent society, in which

every citizen is inspired by a living faith in

God. The state would be a federation of

villages but ‘life will not be a pyramid with

the apex sustained by the bottom. But it will

be an oceanic circle whose centre will be the

individual always ready to pensh for the village,

the latter ready to perish for the circle of

villages, till at last the whole becomes one

life composed of individuals never aggressive in

their arrogance but ever humble, sharing the

majesty of the oceanic circle of which they

are integral units’ (Harijan 28.7.1946).

Like Fourier, again, Mahatma Gandhi had

immense faith in the possibilities of remodell-

ing the human nature. Fourier believed that

a time would come when society would be based

on absolute harmony and that there would be

no necessity for Labour to support soldiers,

policemen, criminals, and lawyers. Mahatma

Gandhi too hoped that in the ideal Swaraj

condition everyone would be complete master

of his senses and there would be no thieves

and no criminals. Criminals are products of

a particular set of corrupt institutions. ‘Crime

is a disease like any other malady and is a

product of the prevalent social system' (Harijan

5.5.1946). He believed that if absolute social

justice prevailed and there was a wise regula-

tion of riches, there w^ould be no thieves and

no criminals. We must point out, however,

a basic difference between Fourier and Gandhiji.

Fourier was in favour of giving a free rein to

the beast within the man and implied that the

family and marriage would gradually tend to

disappear. Mahatma Gandhi, on the other

hand, directed his efforts constantly to the

spiritualization of family life and evoking the

divine spirit in man.

A lively suspicion of extension of functions

of the state, a strong dislike of the increasing

power of bureaucracy, and an ardent belief in

freedom of the individual to develop his per-

sonality in his own way, have contributed to

give rise to a notion that Mahatma Gandhi was

an advocate of philosophical anarchism. But

tlie main tenet of anarchism is that the histori-

cal state is the ultimate source of exploitation

and its destruciion is necessary for the establish-

ment of any reasonable social order. Mahatma
Gandhi condemned the existing social and

political order as unjust and he opposed the

centralizing policy of the state but he never

advocated the destruction of the state itself.

He may be more aptly described as an upholder

of cooperative socialism but unlike the Guild

Socialiste, Syndicalists, and Industrial Union-

ists he laid all the emphasis on handicrafts and

cottage industries.

'So long as the millions live in hunger and ignorance, I hold every man a traitor who,

having been educated at their expense, pays not the least heed to them I I call those men

who strut about in their finery, having got all their money by grinding the poor, wretches, so

long as they do not do anything for those two hundred millions who are now no better than

hungry savages! ... I am a socialist not because I think it is a perfect system, but half

a loaf is better than no bread.'

--Swami Vivehananda



NOTES AND COMMENTS

TO OUR READERS

Principal Dr. A. C, Bose has returned to

his Vedic researches. Having dealt with the

*Vibhuti-Yoga* in the February issue he is

now showing us in 'Bhakti-Yoga in the Veda'

what 'Vibhutis' naturally lead to, viz. an

absorbing devotion to the Deity. If He pos-

sesses all the good and noble qualities and

powers that man can conceive of and if He,

in spite of His greatness, softly and promptly

responds to human calls, to whom should man
turn in his joys and exultations as well as in

sorrows and difficulties? Dr. Bose, we think,

is eminently successful in showing, by profuse

quotations from the Vedas, that the seeds, one

.should say, in quite a sprouting condition, of

the later exuberant flowers and foliage of the

Bhakti of the Middle Ages are found strewn

about in the Sarhhitas. He has, however,

pointed out a little difference in the flavour of

Bhakti of the two ages, the Vedic and the

Middle. In the Vedic Bhakti there is more of

active human cooperation than in that of the

other age; and the former has never transcended

the limits of the Ria in its *honey' (Sweet-

heart-waiAu) kind as is the case with some

important sects of the Middle Ages.

Readers will not fail to observe that Dr.

Bose has given new interpretations to some of

the fees. No one can blan:^ the learned

Doctor for liiis. For the mantras do yield the

meanings when taken out of the context. And
in this he is in very good company, viz. of the

great acaiyas like Oudulomi and Ka^akrtsna.

It is only to the immortal fame of Budarayana

that we owe the integral interpretation of the

Vedas without twisting texts; but that is with

regard to the concept of Brahman only. Even

the great Vyasa is not altogether above it.

In some of the Adhikaranas he had to labour

a little hard to get the meaning he required.

So Dr. Bose has the right to claim a little in-

dulgeaee from his readers in view of the fact

that he has gathered the pure honey of the

Vedas for them. . . .

‘Kapila's advice to Devahuti' by P. Sesha-

dri, B.A., M.L., introduces to us the Kerala
savant Narayana Bhattatiri of the sixteenth

century, whose scholarship is regarded as

second only to Sri Sankara's. In the transla-

tion of the eight Mokas we certainly do not,

get anything of the poetic beauty of Bhatta-

tiri's Ndrdyamya, for which it is famous. But
those who are well acquainted with the Bhdga-^

vaiam will find a taste of Bhattatiri's amazing
power of summarization. Ten chapters of the

Bhdgavatam have been epitomized in eight

Bokas leaving nothing worth attention and
adding Bhakti to the original. We must thank

Seshadri for introducing such a genius to

North India. . . .

'Gandhian Socialism' by Dr. Bimanbehari

Majumdar, m.a., p.r.s., ph.d. is an illu-

minating article in which he has com-
pared and contrasted the Mahatma's
ideal with those of important Western

writers on Socialism and has shown by
quotations from the Mahatma's writings that

he derived his inspiration from the Uopanisad

and the Bhdgavata, though the influence of

Tolstoy and some others of the West was not

negligible. By quite an analytical acumen the

learned Professor has brought out the unique

character of this truly Indian brand of Socia-

lism. Non-violence, deep sympathy for all

classes of people, emphasis on cottage indus-

tries and plain living, reliance on God for the

morrow, absence of the Police and the Military,

are some of the elements that mark this So-

cialism out from all others. How apt are Fryd-

man's remarks: 'You are more radical than

socialists. They are against the worker being

exploited. You are not only against this, but

also against the worker exploiting others.'

Dr. Majumdar has given his brilliant

anal^is of lihe Gandhian Socialism but has

not committed himself to it. Readers will be
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interested to' know whether he advocates this

Socialism for India and whether Nehru Govern-
ment or Bhaveji or any other group of

Mahatma's disciples are following in his foot-

steps. These points are all important in the

present-day context, and writers of Majum-
dar's eminence should enlighten the public on
them, on which so much of the country's

future hangs.

GOD AND DEVIL
Pundits are not unanimous about the

origin of religion and religious concepts. The
theory that evolution is from the simple to the

complex is not considered universal or even

true. Evolution is followed by dissolution

and the latter again by the former. If com-

plexities take place according to certain laws,

those laws themselves presuppose the mate-

rials and the methods of complex formations,

for laws arc the generalized expressions of parti-

cular happenings. Hence we are compelled

to come to the Vedfintic idea of the cycles.

Nothing is lost by dissolution, nothing new is

born through evolution—the world process is

reduced to repetitions of withdrawals and

manifestations. So we cannot say that man's

present complex feeling-structure is an evolu-

tion from one or just a few simple ultimate

feelings. The entire psychology—normal, sub-

normal, and supernormal; the individual,

social, and universal—is always there, func-

tioning cither as the manifested or as the un-

manifested, but all the same functioning,

'God' and 'Satan' therefore are always func-

tioning. Without uselessly trying to trace back

the ideas to their origin it is profitable to under-

stand what they are and how they are actually

functioning in us and the world outside.

God and the Devil are the same as the

good and the evil. God is the summation of

all 'goods' end the Devil is that of the evils.

But there are as many varieties of 'goods' as

there are species of creatures, rather as many

individuals in each species; and so are the

evils. And what is good to one is evil to

another. God being the sum-total of all

'goods' of all beings includes within Himself

the Devil also, who, sinjil^^rly, being the

totality of all evils of all creatures comprises

within himself God as well—but only from the

view-points of dijfferent conscious beings. In
the universal, or from the universal stand-

point, the two coalesce, that is, there are things,

acts, and qualities, but they are neither good
nor evil, so neither God nor the Devil. It is

only when we set an ideal or a standard be-

fore us that with reference to that good and
evil appear, according as an act, quality, or

thing tends towards or away from the stan-

dard or the ideal. This ideal being the zenith

of all 'goods' is considered God and its nadir

the Satan. But how is the ideal set? It is

man alone who sets an ideal. And man being

variable, his ideal goes on varying, which
amounts to saying it is no ideal at all. Thus
we see reason leads us to a blind alley.

Is reason to blame or something else? If

man is to give a go-by to reason he is reduced

to a mere animal. It is the only sure guide

to his progress. It is the touchstone of all

other sources of knowledge, instinct, intuition,

inspiration, ESPs. Hence the setting up of

the ideal is arbitrary. It is by narrowing the

universal, excluding some existences, some

facts, in accordance with an urge that is per-

sonal and selfish that we set up an ideal and

try to fit the universe into it. The ideal is an

angle of vision in a round universe having no

angle. It is a distortion of truth. But a dis-

tortion that is universal, in the sense that

everybody is subjected to it. The basis of

individuality being a limitation, every indivi-

dual is forced to accept an angle of vision

peculiar to him. And it is by following this

angle and by enlarging it by contrast and

comparison with other angles through the

exercise of reason that we can transcend this

basic limitation of individuals and arrive at the

vast open of the reality, of the apara Brdh*

man, of Kali the Mother. What happens

afterwards let philosophy be mute to describe.

So God is, as long as individuals are; and

He is the personification of man’s noble desires

and supplier of his immediate needs, which

are hurdles in his way of realizing the ideal

set by himself—^his What the
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Father is we do not know, cannot know. But
the Christ is a vivid reality, more real than

one^s own self, of course to one who believes

in Him. Still each Christian's Christ is differ-

ent from all the others', in point of emphasis

and shades of emphasis on certain aspects of

that too vast personality. What is the cause

of this emphasis? The individual's needs and
desires are due to the constitution of his being,

to those constituents that have made him a

limited being. Hence the Sanskrit term,

ista'devatd, is very significant. And when I

have an isfa, a desired goal, that very fact

indicates I am not satisfied with myself and

my surroundings, I try to avoid or transcend

or transmute many things that hold me back

from realizing my ista, Satan is the personi-

fication of all anistas, of the undesirables,

obstacles, defects. As both the desirables

and undesirables are within as well as without

ourselves God and Satan are outside and in-

side. Yet desires and needs are mental,

though some factors occasioning them may be

outside of mind, so both God and the Devil

are more within than without. When the mind

is rid of its angles of vision, that is, becomes

universal, the dichotomy vanishes and apara

Brahman alone remains. This stage of real-

ity is morally neutral, it cannot be said to

be either good or evil. This variegated

reality, iahala Brahman, simply is. It gives

rise to no desire, for it is perfection, whole-

ness. God gives rise to a desire, to an urge,

viz. to approach Him, have Him, be God; for

He is something, most desirable no doubt, but

something that excludes some other thing,

Satan, the undesirable. Hence that stage
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where God is and I am is imperfect, limited,

compared to the other state.

God is the darling Son in the* lap of the

Father* or, according to the Saktas, the

Mother; so is Satan. This Father is double-

faced, has a daksina mukha (the benign as-

pect), our God, and a vdma mukha (the

terrible aspect), our Satan; He is not only

loving and creative. He is terrible and des-

tructive too. The fact of destruction and

dissolution, of beautiful and desirable things

being reduced to nothingness, weak man, the

puny man, turns away from, thinking foolishly

that he can avoid it thereby. His immortality

is of the individual, a philosophical and

scientific absurdity. Man is bound to be uni-

versal whether he wills it or no, for it is his

deeper nature.

But as long as his Karma lasts, the consti-

tuents of his body and mind are glued toge-

ther; even his experience of the universal, his

identity with it, will not allow the total elimina-

tion of his individuality; a little of a shadow,

very thin and attenuated, hovers round the

light until nirvana culminates in parinirvdna;

a return of the sublated, a hddhiidnuvrtii,

continues to cast a haze round the persona-

lity, which is all light within. So God and

Satan last so long as man qua man continues.

None of the three—God, Satan, and man

—

are created by man but all of them are crea-

tions of the principle of individuation, of

Maya; and all vanish when individuality dis-

The Christian ‘Father* is of course different. He

corresponds to our Vai^nava avatdrin and the Son

to avatdra.

REVIEWS AND NOTICES

A HINDU’S PORTRAIT OF JESUS CHRIST.

Author and publisher: Bhai Makilal C. Parekh.

Sn Bhagavaia Dharma Mission, Harmony House,

Bajkot, zgs3. Pp, 594. Price: Cloth R$. 10 f- or

.s. 15 or $$.o; hoard R$. Sj- or s, 12 or $2,5,

This is the eighth volume in the Sri Bhagavata

Pharma Mission Scries published by the author who

has written a number of works in both English

and Gujerati. The volume under review is a sober

study of the life of Jesus Christ as we have it from

the four Gospels. True to the title the book is an

attempt to view it through the eyes of a Hindu, a

sincere religious Hindu, who can be very critical

and catholic at the same time. The author seems

to possess a thorough knowledge of not only the.
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Gospels but the general history of early Christianity

and writes in a simple and clear style.

The first liundred and odd pages are devoted to

the social, religious, and political background of

the advent of Jesus, The detiiils given are too

elaborate and in some places it reads like a text

book of Geography and History. The historian

Josephus, among many others, has been quoted

profusely. After painting a vivid picture of the

Jewish scene the author takes up the Gospels for

the study of Christ’s life. Throughout the book
the Gospel passages are referred to only by chapter

and paragraph, thus imposing on the reader the

condition of having the New Testafnent by his side,

which is not only inconvenient but mars the efiect

and flow of thought in many places.

The author is very open in his criticism. At
the very outset he rejects the idea of the Imma-
culate Conception and the theory of original sin,

which is the basis of the former. Again, in deal-

ing with the Sermon on the Mount—two whole

chapters are devoted bo it and every word is

weighed and studied—the author has reasoned out

his view that Jesus could not have delivered the

Sermon in the manner and time in which Matthew
and Luke present it. In the chapter on The
Kingdom of God’, which is perhaps the best treated

one in the book, the author does not hesitate to

remark that the Christian mind has become secu-

larized and in its turn has made Jesus the ’Kaiser

of Christendom’ and tliat the discovery of the true

Jesus as distinguished from that of the Western

Churches and Missions, is largely due to the Hindu

mind. The deep devotion of a Hindu to the love-

incarnate Son of Man permeates the whole book,

including the strong criticisms.

The Hindu, of all the religious of the world,

has the genius to view the Divine Incarnation in

an intensely human light. It is in this manner

that we have, in the work under review, the life

of Jesus the man presented as a tragedy in which

Jesus on the one hand with hi.s emotions and

aspirations and urgent mission and the Jews on the

other hand with their fierce fidelity to traditional

laws and utter incapacity to understand the new

message are both led towards the inevitable terrible

suffering. With right insight the author observes:

The essence of the tragedy of Jesus’ life and death

lay in the fact that in it we find a life and death

struggle between one course of duty and another,

one set of ideals and another' (p. 517).

But some of the author's comparisons are un-

happy. His claims that Jesus was the first pro-

phet of Bhakti, and that not one of the earlier

prophets of the world ’had entered into such loving

and intimate personal relationship with God as

Jesus did' axe unsound. We do not understand

how the writer can reject as ’not personal’ the
mystics of the Vedic gods and, more important,
the advent of Sri Rama and &n Kr^na which
raised tidal waves of Bhakti and which definitely
preceded the birth of Jesus.

Whatever may bo the merits and demerits,
surely the book deserved a better gei-up, printing,
and paper. The Errata at the end containing
about fifty corrections is more a mockery than a
remedy, for there is almost not a single page where
we do not meet with the 'devil'.

A. I.

THE HISTORY AND CULTURE OF THE
INDIAN PEOPLE. Vol. IV. The Age of the
Imperial Kanauj. Edited by R. C. Majumdar
and a. D. Pusalkar. Bharatiya Vidyabkavatif
Chaupatiy, Bombay 7. Pp. Price JRs. J5/-.

This is the fourth volume of the famous History
of Indian People, and it has quite come up to our
expectation, incorporating as it does, all the latest

informations that archaeology and linguistics with
their allied branches have brought to light up to

1954. The volume includes the names of seven-

teen eminent Indian scholars in its list of contri-

butors, each with a prodigious knowledge of the

subject he writes on. Sometimes chapters have
been divided into sections to utilize the expert

knowledge of the scholars, nay some paragraphs of

the same sections are written by different scholars.

But the editors have done their job so nicely that

unless one looks into the table of contents one

would not know that the paragraphs have come
from dilTerent hands—the language has been kept

racy and continuous.

Its title 'The Age of the Imperial Kanauj’ is

justified only in the sense that the scenes revolve

round Kanauj, though it covers the histories of

Kabul and Zabul, of Ceylon and other trans-

oceanic places. The Age’, Dr. Munshi informs us

in his ’Foreword’, ‘begins with the repulse of the

Arab invasions on the mainland of India in the

beginning of the eighth century and ends with the

fateful year A.D. 997 when Afghanistan passed

into the hands of the Turks. Witli this age

Ancient India came to an end.' That it is not

merely tlie political history of kings and generals

but cultural history of the people of India is amply

proved by the fact that out of its text of pp. 448

it has devoted only pp. 172 on such political

matters, the rest dealing with all aspects of the

culture of the land—social, economic, and religious.

Its treatment of ’language and literature* and of

religion and philosophy including iconography may
be said to be fairly exhaustive. The ’General Re-

ference’ at Idle end of each chapter—all totalling

pp. 35 of smaller types—^ia surely a valuable guide
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to further knowledge on those topics. Biblio-

graphy covers pp. 52 and chronology pp. 13, More-
over it contains 64 genealogies and only three maps
with an exhaustive index covering pp. 47. As to
the quality of information, its precision and free-

dom from all bias, the depiction of the valour of

kings and generals against the invaders, their suc-

cesses and failures together with their causes, the
^colonial and cultural expansion', the drawing out
of the cultural unity in the midst of bewildering

varieties in most spheres of activity, have all

reached a high pitch of excellence never attained in

Indian historiography before.

The printing and get-up of the book, though
undoubtedly superior to many publications in India,

is, however, not the best that are available in the

country. A book of such outstanding merits

deserves every attention in these matters too. We
have not the least hesitation in saying that the

volume will adorn the shelves of all libraries in-

terested in things Indian. It is an indispensable

volume regarding the age it deals with.

B. P.

A GAME OF CHESS. A Study of Atheism. By
Bernard Scott. Philosophical Library, New York,

Pp, 187. Price $ 5.00.

Reviving the dialogue form for philosophical

purposes, Mr. Bernard Scott in this short treatise

examines the various arguments advanced from

time to time to prove the existence of God to find

that most of these arguments fail to establish the

reality of a personal God. If a personal God exists,

the reality of this entity should be proved

rationally. It is not mere faith that will vouchsafe

to us the divinity but it ought to be based on

the foundations laid by reason. With such a view

there is some ground of sympathy but unfortunately

reason does not alone exhaust the concreteness of

human life. A more basic category is experience

and we have nd right to reject all that is revealed

in experience. We may not be able to rationalize

our experiences but what our experience presents

is indubitably real. One such experience is the

religious one.

The doctrine of the creation of the world, we

are told, is the first attempt of an unreasoned

magical philosophy. This may be true if we insist

on a personal God. Any argument from creation

will be found wanting. But one can hold fast tjo

a spiritual reality and yet reject the idea of crea-

tion, This possibility is not examined in the

book under review. The existential arguments like

those of Kirkegaard alone are of no avail since the

human individual is not merely and purely a finite

being. Mr. Scott also finds the teleological arguments

invalid like the ontological one. The arguments

ftotti prayer, from revelation, from morals, and

from the continued adherence of people to the

church are declared to be faulty. The higher ex-

periences are brushed aside in the typically Ameri-
can way as having no connexion with the spiritual

experiences. Most of the book is directed against

Christianity but it would have been better if, be-

fore doing so, the author had taken more pains to

study sympathetically comparative religion and the

Idealistic metaphysics. Then he would have at

least accepted a Sfnritual Reality though not a
personal God. The personal God has only a prag-

matic value even to the religious consciousness and
this must needs be transcended, for it is always the

law that steam should rise higher than its source.

Dr. Amar Mukerji

INDIA DEMCX:RACY and education. By
JOSSLEYN HenNESSY. ILLUSTRATED WITH II5

PHOTO PLATES BY WiLLis Bf.ll. Mcssrs. Orient

Longmans Ltd., Calcutta, Bombay and Madras.

Price Rs. isl’- Pp^ 334-

It is but in March 1956 that a review of THE
educational PIIILok)PHY OF MAHATMA
GANDHI appeared in lhe.se columns. The present

volume which is supposed to be a review of the

educational activities of Tht' Birla Education Trust

is really an iliustratdon by undeniable examples of

the Mahatma's mclhf'ds. The learned author is a

friend of India and has intuitively understood

India’s culture on main lines. Therefore he has

experienced no difficulty in either understanding or

appreciating the ideals of the Trust's Arts Schools

and Colleges, scientific research etc. conducted in

its various institutions, the Montessori, the Rural,

the Balika Vidyapeeth, Vidyamandir, Viswakarma

Mahavidyalaya, the Engineering and the Textile

Institutes, etc. at Pilani, Nainital, and Bhiwani, or

their achievements. Like Gandhiji's, the highest

educative ideal pursued by the Trust is to efface the

subnormalities and the abnormalities in the pupils,

discover the good and the constructive qualities in

them, afford them due and ample scope for their

development, and when that is achieved turn them

into something useful unto themselves and to

society; in a word, spiritualize the pupil through

the activity of his own head, hand, and heart.

It is no disparagement to mention in passing

that the Wardha Scheme of the Mahatma does

not afford so much scope for the development of

the non-utilitarian arts such as Dancing, Music,

Painting, Sculpture, etc. as the Birla Scheme

affords; besides, the Wardha pupil has less of voli-

tion and freedom than the Birla pupil. It is no

exaggeration to suggest that in the pursuit of their

educative ideals the Trust is harking back to out

old educative moorings enunciated in Taittmya
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Upanisad, and tlie Vpad&ia Sdhasrl of Sri Sankara.
A careful reading of the volume cannot but furnish
a satisfact4>ry answer to the unjust tirade often
levelled at a capitalist by a half-baked socialist.

Let even a perfect socialist bear in. mind that while
a benevolent capitalist can give himself and all to
a noble cause, he can only give himself and not his
all, because he has nothing by way of all to stake.

The volume is not a simple factual study of
Birla's Educational Institutes. The learned author
has enlivened his report by charming pen-portraits
of tlieir leading personalities like G. D. Birla, Lt.
Commander S. D. Pande, G. S. Joshi, Radha
Raman, Gorang Babu, Bharat Vyas, Mrs. Devika
Upadhyaya, Narayanan, Dr. Otto Wolffe, as well as
with enticing descriptions of the Pupils’ mock-
debates, theatricals, dancing and music programmes,
house parties, etc. Some of the literary ventures
of the pupils exemplified in the volume

—

'ad-

venture/ 'the hungry woman', etc. of poetry,

'may I COME IN, sir'?, 'WHEN FANCY TAKES A FLIGHT',
'IF I WERE A MODERN GIRL', 'O BELOVED, GIVE ME
MY pen', etc. of short story,—are indeed fine and
prophetic of high quality.

When Prof. A. N. Whitehead (AIMS OF EDU-
CATION) lays down: ‘Now the natural mode by
which living organisms are excited towards suitable

self-development is enjoyment’ and ‘Joy is the

normal healthy spur for the elan vital .... We
shall seek to arrange the development of character

along a path of natural activity, in itself pleasure’,

he was voicing out not only the right method of

education, but also the good of it. The Trust
pupils are allowed the entire freedom to discover

themselves by discovering others and their envi-

rons initially, and the world thereafter in an endea-

vour to attune themselves to life outside of them.

The tutors of the Trust are but their aids in this

endeavour. The various curricula prescribed in the

Arts and the Technological and Engineering Insti-

tutes have all been focussed to that end. As the

author sums up, the Educational ideals are: (a)

'To help young people to discover and develop

their individual aptitudes, (b) fit them to play their

part as responsible citizens, to co-operate with their

fellows. Closely associated are the ideas of heritage

and change. It is the teacher’s task to introduce

boys and girls to their cultural, social and his-

torical heritage, for this gives them ideals and sanc-

tions for their conduct and leads them to accept

their national customs and way of life; the story of

the past explains the institutions and ideas of the

present. ... At the same time, the need for a
common faith and grounds for action must be re-

conciled with the equally important need to try

out n^ew ideas, ways and methods. Without a
combination of the spirit of adventure and the

3^3

scientific attitude of trial and error, a civilization

perishes of hardening of the arteries.'

There is no difficulty in agreeing with the
author that the 'common faith’ especially in the
existence of multifarious sects in India, could only
be democracy. But the author is certainly not correct

when he says that every one of these democratic
rights—justice, social and economic and political;

liberty of thought, expression, belief, faith and wor-
ship; equality of status and of opportunity assured
by the present Indian constitution is ‘alien in spirit

to traditional Indian thought and outlook.’ A proper

understanding of Hinduism and an acquaintance
with the statecraft of the Vijayanagar Empire
would cure this illusion of the author. If the ‘Con-

stitutional Government of Britain with the monar-
chy at its head were undemocratic the Hindu Gov-
ernance was undemocratic too.'

The Birla Education Trust has for its aims the
achievement of the very ideals with which the Banaras
Hindu University was started and conducted by
Pandit Madan Mohan Malaviya. The Trust’s fore-

most object has been to 'promote the study of the

Astras as a means of preserving and popularising

. . . the best thought and culture of the Hindus
and all that is good and great in the ancient civili-

zation of India,' without turning its back on West-
ern knowledge, ‘to advance learning and original

research both in arts and science in all their

branches ... to promote the growth of such scien-

tific, technical and professional knowledge, com-
bined with practical training, as is best calculated

to foster the development of indigenous industries

and the material re.sources of the country' and ‘to

build up the character of the nation's youth on
sound and healthy lines by making religion and

ethics an integral part of education ... to create a'

synthesis of the East and the West. ... to create in

fact a new and inclusive civilization which while

preserving the best in the Hindu tradition wel-

comes the new knowledge which gives to Europe
its material strength.' It has to be noted, how-

ever, that in the male dress and accoutrements the

Western manner has completely replaced the Eastern,

while it is an interesting question how soon short

skirts, bobbed hair, crimson cosmetics would also

replace completely the glamorous saree, the serpen-

tine tresses, and the roseate radiance of the female

in an assiduous aping of the West.

As the learned author points out with facts and

figures, the best system of education is not open to

the commoner and the middle-class even who, in

spite of the Five-Year Plans achieved and further

proposed, still continue to be stark hungry and

poor like the church mouse. Only the children of

the Government Officials that make above Rs. 500/-

per month and rich mercantile classes can afiord
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this best training. The munificent freeships and
Scholarships accorded by the Trust have not helped

the poorer section much. Selfless economists with

wisdom and foresight can alone suggest the remedy.

This volume is not a loud report of anything
not achieved or sincerely planned out by the

Tnist. It is the author's sympathetic outlook and
understanding together with his vision into perma-
nent values that have sponsored this instructive

volume. His appreciation of the Trust's work is

just. We are certain there is much here, both

instructive and inspiring, to a true educator to im-

bibe before he can sculpture the child ihto a per-

sonality that could ‘walk with kings nor lose the

common tiouch.'

The illustrations are really enticing, what with

their appropriateness and beauty! A really instruc-

tive volume of this sort should have been open to a

commoner and not priced so high.

P. Sama Rao

NEWS AND REPORTS

SHORT REPORT ON THE ACTIVITIES OF THE
VEDANTA SOCIETY OF ST. LOUIS

January through December, 1955
SwAMi Satprakashananda—In charge

A. Sunday Services: The Swami spoke on

different religious and philosophical topics in the

Society's chapel at 10-30 a.m. The lectures were

suspended for four months (August through Novem-
ber) during his trip to India. Swami Nikhilananda,

head of the Ramakrishna-Viyekananda Centre of

New York, was the guest speaker on May the first.

B. Meditation and Discourses: The vSwami

conducted meditation and explained the Bhaga-

vad-Gita and the Katha Upanishad successively on

Tuesday evenings. He also answered questions.

Groups of students from Washington University

and other educational centres and from some of the

churches attended the Swami’ s talks on Sundays

and Tuesdays.

C. Occasional Lectures and Discussion in St.

Louis: The Swami was invited to speak on Hindu

reli^on and philosophy in three prominent Chris-

tian churches and one Hebrew temple. He gave a

talk on ''The Hindu View of Christ” before

y.M.C.A. group at Washington University. He

read an interesting paper on "The Folk Festivals in

India” at the Folklore Conference of the National

Folk Festival Association held at Washington Uni-

versity, He participated in a TV programme on

Comparative Religions at Washington University

as a representative of Hindu thought and culture.

D. Out-of-Town Lecture engagements: Three

colleges in the State of Missouri invited the Swami

to lecture on Vedanta. He addressed a joint meet-

ii^g of Park College, Parkville and William Jewell

College, Liberty, on "The Ramakrishna*Viveka-

nanda Way of life”, at the National College,

l(an^ City, his subject was "The Message of

Vedanta”. The Swami answered questions from

the students and the faculty members. The Ve-

danta group of Kansas City, Mo., organized a meet-

ing, at which he s];>oke on "The Hindu View of

Life' '

.

The Swami was a guest speaker at the Dedica-

tion ceremony of the permanent home of the Vivc-

kananda Vedanta Society of Chicago.

E. The Birth Anniversaries of Sri Ramakrishna,

Swami Vive.kananda and Swami Brahmananda were

duly observed at the Centre. Special services were

conducted in commemoration of the birthdays of

Sri Krishna, Buddha, and Shankaracharya, and on

other festive occasions, such as the worship of the

Divine Mother Durga, Christmas Eve, and Good

Friday.

F. The Swami s Air-trip to India: The trip

covered nearly four months from August 3 h)

November 28. During his absence members and

friends of the Society met regularly twice a week

for prayers, meditation, and reading. The Swami

visited the Ramakrishna Vedanta Centre in London

on his way to India and the same at Greta: near

Paris on his way back. He lectured at both the

places.

He arrived in Calcutta on August 8. The first

four weeks he stayed mainly at the Headquarters

of the Ramakrishna Math and Mission at Belui

Math and visited the branch centres in Calcutta

and the vicinity excepting a few. For some days

the Swami was a guest at the Ramakrishna Mi.ssion

Institute of Culture in Calcutta, where he was

given a reception on September 3. He gave a

public address on "The Role of Religion in the

Modem World”.

Then for a month and a half he toured in

Northern and Southern India visiting Math and

Mission Centres in Ranchi, Dungri, Patna, BanaTas>

Lucknow, New Delhi, Kankhal, Kishenpur (Dehra-^
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dun), Barlowgunj (Mussoorie Hills), Vrindaban,
Nagpur, Bombay, Kalady (T. C. Slate), Bangalore,

Madras, Vizagapatnam, Bhubaneswar, and Puri,

Besides, he saw scweral ancient places of religious

and historical association. He was asked to deli-

ver public lectures in the following places: Patna,

Banaras, New Delhi, Nagpur, Bombay, Bangalore

and Madras. At some of the educational centres of

the Order he addressed the assemblies of the stu-

dents and the faculty members. He also gave in-

formal talks at the gatherings of the monastic

members and the lay devotees in most of the Cen-

tres he visited.

The Swami stayed at Belur monastery after the

tour for about three weeks and attended the fol-

lowing important functions : Durga Piija, the

Seventh Monks’ Conference, Annual General Meet-

ing of the Ramakrishna Mission, and Kali Puja.

He left Calcutta on November 15 and arrived in

New York on the 23rd. On the following Sunday

he was tlie guest .speaker at the Kamakrishna-

Vivekananda Centre, fie also gave a talk at the

Vedanta Society of New York. He returned to St.

Louis on November 28.

G. Guests and Visitors: Swami Akhilananda,

Swami Nikhilananda and the Ambassador of India,

G. L. Mehta and Mrs. Mehta were the visitors at

the Vedanta Society among others, who came from

different places far and near.

H, Jnierxjiews

:

Nearly one hundred persons

came to see the Rwami for spiritual guidance and

for the solution of their jxirsonal problems.

/. The Lending Library of the Society was well-

utilized by its members and friends.

SRI RAMAKRISHNA MISSION STUDENTS’
HOME. MYT>APORE, MADRAS

Report for 1955

The year marked the completion of half-a-cenlury

in the eventful life of the institution. Fifty years

of strenuous work has raised the Home to its present

level where its strength has grown from 7 to 300,

the receipts through annual subscriptions from Rs.

430 to Rs, 60,000 and scope of work from a small

boarding house into a comprehensive organization

imparting education at all levels with the training

and discipline of the Gurukulas of old, adapted to

modem conditions. The celebration of the Golden

Jubilee in a spirit of humble thanks-giving was a

fitting conclusion to the half-a-century of fruitful

endeavour and a prelude to what faith in the Lord

holds in store for the future.

The Golden Jubilee was celebrated on the ^th,

5th and 6th of March, 1955 ^ beginning with Puja

and Gita Homam and followed by sports, meet-

ings, entertainments, etc. Dr. A. Lakshmanaswami

Mudaliar delivered the Commemoration address and
Bharataratna Sri C. Rajagopalachariar presided. All

the inmates of the Home and the staff and servants

were pn^sented with shirts and dhotis. An illus-

trated Souvenir was published.

General Worhin^: The scope of work com-
prises education in all its stages; Collegiate,

Technical, Secondary, and Elementary. The Tech-
nical and Secondary sections are self-contained,

providing both residential and instructional facili-

ties. In the case of the Collegiate section, the

institution provides only board, lodging, and super-

vision, sending its students to the various colleges

in the City. In the Elementary section there are

two schools, one at Mylapore and another in the

village of Malliankaranai, 54 miles from Madras,

where the Home owns an estate. The latter school

caters especially to the needs of the backward
classes and has a free Harijan hostel attached to it.

The selection of boarders is restricted to the

poorest among the best, preference being given to

orphans. Out of the total number of 320 boarders

at the end of the year, 102 belonged to Backward
and Scheduled Castes. The health of the boys was

satisfactory except for a number of cases of Sand
Fly Fever which took an infectious form. 67 boys

suffered from it and with the help of the Director

of Public Health and his staff it w^as effectively

eradicated. The course of instruction on moral

and religious training centred round the Bhagavad
(Titd, the Rdnidyana, Srlmad Bhdgavatam, and the

teachings of Sri Ramakrishna and his disciples.

There were w'eekly discourses on Ndrada Bhahti

Sutras and the Rdnidyana. Two of the college

students underwent training in Social Service in

the camp organized at Erode by the * Community
Development Project. 22 students took part in the

recent Cyclone Relief Operations organized by the

Ramakrishna Mission. The old boys, who are a

more valuable asset to the Institution than its

funded capital, have created on the occasion of the

Jubilee an endowment in the Home to which they

initially contributed Rs. 3,131.11.0.

Collegiate Section : Out of the 46 students 40

were in receipt of scholarships and concessions. A
high standard of efficiency was maintained as evi-

denced by the results in the University Examina-

tions :

Appeared Passec

Intermediate 8 7

B.A. (Hons) 3 3

B.Sc. (Hons) 2 2

B. Cora. (Hons) 1 1

Total 14 13
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Technical Section: The Hamakrishna Mission

Technical Institute trains students for the Licen*

Hate in Automobile Engineering** diploma. The
course extends over a period of three years, at the

end of which a public examination .is held. Though
the Institute was started a quarter of a century

back, its full efficiency could not be secured for

want of adequate workshop facilities and equip-

ment. Appeals have now been made to the Govern-

ment of India for the purchase of equipments

worth Ks. 1,25,207 and for construction of class-

room.s. dormitories, and laboratories. The Jubilee

Automobile Workshop attached to the Institute is

fully equipped with the latest precision tools and

machines. The strength of the Institute was 63
at the beginning of the year and 72 at the end.

20 students enjoyed various kinds of scholarships

and concessions. Two new scholarships were insti-

tuted during the year. Two students who were

selected for practical training under the Govern-

ment of India Practical Training Stipends Scheme
in 1954-55 completed their training in 1955. Two
more were selected for the training for 1955-56.

In the final diploma examination 14 out of 15

students passed and 10 of them were placed in the

first class. This result is record both for the Insti-

tute and the State.

Secondary Section: The High School at Aihur

is purely residential except for a few day scholars

who are children of the staff. The strength at tlie

<^d of the year was 179. The course of studies

is in accordance with the reorganized S.S.L.C.

scheme. In the S.S.L.C, examinations held in

March, 1955, 90% of the candidates were declared

eligible for University courses. The small dispen-

sary attacl^d to the Home was managed in furn by

groups of boys who learn to render first aid and

preliminary medical help t>c) the inmates and the

rural folk around. During the last summer vaca-

tion a team of 30 boys offered their services in

niral development work under the auspices of the

Bharat Sevak Scouts and Guides Association.

Elementary Section : The Centenary Elemen-

tary Rchool, Mylapore, continued to work in the

thatched sheds in the compound of staff-quarters

of the Home. At the end of the year, the strength

was 361 and there were 12 staff members for it

sections.

In the Higher Elementary School at Mallian-

karanai, agriculture is taught as a pre-vocational

subject. Standards VII & VIII were’ accommodated

in a tiled shed and the other standards in thatched

sheds. At the end of the year, school had a

strength of 170 boys and 33 girls and 9 teachers.

There were 33 boarders in the hostel attached to

the School.

Conclusion : If the Home has progressed in

spite of many handicaps the credit must go almost

entirely to its generous well-wishers and supporters.

To all of them the Management offer their thanks
and to others they appeal earnestly for voluntary
help to place the institution above want, to relieve

the workers of their continued anxiety, and to

encourage them and strengthen their hands. One
boy can be maintained by an annual contribution

of Rs. 300/- or a permanent endowment which
will fetch that amount as interest.

SRI RAMAKRISHNA MATH CHARITABLE
DISPENSARY, MYLAPORE, MADRAS

Report for the year 1955

The Dispensary which came into being in 1925,

with 970 cases treated for the first *ycar, has regis-

tered a rapid progress in its service, the total

number of cases rising to 1,07,439 in 1954 and

1,10,403 in the year under review. The Dental

department opened in 1953 has been attracting

more and more patients. It treated a total of

3,001 patients in 1955. As many as 1,316 different

kinds of specimens were examined in the Labora-

tory. Milk was distributed in the year under

review amongst undernourished women and child-

ren, the number being 77,625. Our sincere thanks

go to the ECAFE, Central Social Welfare Board

and the Indian Red Cross Society, New Delhi, ior

their kind help in this respect.

A plot of land to the south of the present Dis-

pensary has recently been purchased with the in-

tention of extending tlie building to relieve the

congestion experienced during the past few years.

The building is to be named the Floly Mother Cen-

tenary Extension.

The Dispensary is run mainly by private finan-

cial support. Due to post-war economic depres-

sion, our door-to-door collection, which has always

been slender and unstable, has now become very

insubstantial. The actual receipts in 1955 were

Rs. 9454-13-3 and expenses Rs. 12,855-8-6.

Our needs and appeal: A permanent endow-

ment fund procuring a monthly income of at least

Rs. 750/- for the maintenance of the Dispensary.

Suitable donations in kind or cash making avail-

able for the dispensary up-to-date medical ap-

pliances and necessary outfits for the surgical,

pathological, medical, and E.N.T. departments.

We appeal in the name of suffering humanity to

the generous public for their assistance and co-

operation in a measure sufficient to enable us to

meet the rapidly increasing demands on our service

in these days of stress and strain.
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Arise! Awake! And stop not till the Goal is reached/'

AMBROSIA

4. There is nothing more rougish than the

mind. How many doubts and suspicions rise

in it from moment to moment! But go on

calling on the Lord and all doubts vanish

—

mind is purified.

5. It is far better to continue calling on

the Lord devotedly than to know, speak, and

preach thousand and one religious cants and

shibboleths.

b. Do you consider religion to be of the

class of sense enjoyment that you will get the

results at once? One has to wait for the

results of one's religious practices. One has to

walk the path of morality and wait patiently

for the results to appear.

7.

Hunger is the best sauce, it gives

relish to everything. You can take to the fill

whatever you get then. Hunger is the thing

required. Similarly a man who has developed

love for the Lord does not have to depend so

much on the forms and ceremonies of religions.

He takes up any of the thousands and eagerly

practises it to get to JtJjm quickly. Love for

and faith in Him is the main gate to realiza-

tion of God.

8. The saints and rsis of Lord Sri Krsna^s

lime earnestly prayed to Him; so He made

himself known to them—T am the Lord

Himself.' But the boys of the Vraja played

and made fun with Him but knew JHim not.

If you want to know Him you have to pray

hard, to undergo austerities. If you stick on

patiently He reveals Himself and solves all

doubts. You may travel all the countries of

the world, all places of pilgrimage from end

to end, still you will find Him not—all will

be vain, you will have mere sufferings and

tribulations. Instead if you sit quiet at a

place, concentrate your mind, and devotedly

call on Him He blesses you with His vision.

9. If you have no faith in the word of

your guru you can never be religious. But

how hard is it to have that kind of blazing

faith in one! Weal or woe, one has to carry

out the command of the gwrw—*that is the way

to salvation.



CONSOLIDATION OF THE RAMAKRISHNA MISSION

By the Editor

SWAMI PREMANANDA

By 1910, as we have said, a number of

branches of the Mission grew up and were

functioning quite well. Workers were en-

thused with a new life and worked hard to

reach their goal, as narrated in the previous

article. But a few more personalities are to

be understood to get a clear vision of the ideal

and the actual working of the Mission.

Belur Math was under guidance of Swanii

Premananda (Baburam Maharaj) and Swami

Shivananda (Mahapunish Maharaj) of whom
the latter did not take full part in the activities

up to the demise of Swami Brahmananda

(Maharaj), when he was made President of

the Math and Mission. He was mainly ab-

sorbed in meditation and prayer wherever he

might be. Once, when Maharaj sent to Maha-

purush Maharaj a young man to be lifted up

he passed the significant remark, Tarakda

(Mahapurush Maharaj) is bus}^ with "hoard-

ing"', and is averse to "spending", spirituality.

Please "do something for this boy.' Some-

thing was really done to the boy; but this

remark truly represented the attitude of the

great soul during this period of his life, though

he was the de jure monk-in-charge of the

Math. We would return to him later.

Baburam Maharaj was practically in charge

of the Math. The training of the young men
was in his hands. It needed no resolution to

give him the position. He was the soul

marked and ready for the duty. Had he

been then in a desert, people of the right sort

would have gathered round him there. But

he was in Belur Math itself, the headquarters

of the Mission. To know what he did for the

Mission one is to engage oneself in recalling

to one's memory the acts and words that

spontaneously flowed from him, unknown to

himself and very little understood by others.

And this has to be done with reference to the

Mission ideal and in the context of those

situations in which the acts and utterances got

expression.

According to Sri Ramakrishna, Hhe boy is

pure to the marrow" 'is a scion of the noblest

family’ (spiritual purity or holiness), 'is a

chip of Srimatr (Radha, the symbol of the

purest love divine). Very few were allowed

to touch the body of Sri Ramakrishna in his

Samadhi state—it was the privilege of this

'boy' to attend to him then. These are enough

to show the quality of this seraph. When he

could hardly lisp out words, had no idea of

what the world and worldly life were, he would

say, in answer to jests of elderly people,

'Don’t, don’t talk of marriage. Oh! I shall

die, I shall not survive!’ He would utter

these words so piteously, so imploringly, that

jokes sometimes turned into tears. I^t us

meditate, if we can, on the wonderful saihs-

kdra of this little boy who could then hardlv

run—samskdra that used to formulate those

words from the depth of his being. A pro-

duct of marriage, having seen no monk nor

having the power to understand and distin-

guish the two sorts of life, whence could he get

the idea, how could the poor boyish brain’s

convolutions figure it? It passes human
understanding. Yet it is a fact borne out by

many eye-witnesses under searching cross-

examinations, for that was an age of sceptics

and agnostics. Sri Ramakrishna was so much
enamoured of the boy that he begged of his

mother, who was herself a great devotee of

his, ‘Do give me this child of yours, '—^a

strange begging of a mother ! With a

heavenly smi^^ she replied, as mothers full of

divine devotion alone can answer, 'Do

Mothers give away their children’, then with

ecstatic blush, 'for nothing?' Sri Rama-
krishna understood and fulfilled tj^at maternal

hankering of the great devotee. Baburam
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stayed with Sri Ramakrishna to the last day.

Sri Ramakrishna would drag the sleepy boy
inside his Imosquito-net despite remonstrances

—a privilege which none except Maharaj

(Swami Brahmananda) ever enjoyed. It is

needless to add what spiritual attainments

could be his, of such a pure soul with so much
spiritual hungering. Only one thing

should be mentioned : When one day

at the request of the boy, Sri Rama-
krishna begged of the Mother Universal for

endowing the boy with hhdvas (high spiritual

fervours that express themselves in the body

as tears, shaking, hairs standing on their

ends, flushes and blushes, dances, etc.) the

Mother replied, *He will not have bhdvas, he

will have pmna '—a statement which we have

not understood so far unless we add a last

word to the sentence
—

* first'. This will mean

that he will have jMna first and then bhdvas.

For if Baburam Maharaj, who was the very

personification of bhdvas, could not have

bhdvas then that word and its import would

have vanished from the earth. About his

jhdna there were but few guarded expressions,

his bhdvas were hourly things—rather they

were a continuous chain. It was a strange

phenomenon that human body could bear the

on-rush of such intense emotions. It is good

tliat Mother gave him first self-knowledge,

that heaviest ballast in a spiritual ship, and

then allowed the natural current of bhdvas

to sweep the boat withersoever they like;

otherwise the physical frame w^ould have burst

long age. He was truly Premananda, all love

and bliss. He infused at least to last a few

days, these two heavenly qualities into all who

met him even casually.

Most of Sri Rarnakrishna's disciples had

athletic bodies and some of them, for example

Swami Vivekananda, were very beautiful.

Swami Premananda was the only exception

whose body was soft and delicate like butter

and it,was extremely beautiful. Swamiji's

was masculine beauty, Baburam Maharaj 's was

truly feminine. It was tender and glowing.

His feet and palms were ruddy. His was an

exceedingly light body. When he walked the

outlines of his feet grew ruddier as if they

were going to burst. But for the light body

they perhaps would have. We have never

seen another example of love and bliss trans-

figuring the material body to that extent. At

his passing away Mother remarked, *My Babu-

ram used to keep the Math and the Ganges

side illumined with his lustre.' It was literally

true.

But what was more wonderful was his

capacity to work on both the physical and

mental planes simultaneously. It was some-

thing unbelievable that such a delicate body

could stand the strain of so much activity.

The body was so attuned to activities of all

kinds that rest appeared to have lost its

character of necessity. It was almost a daily

occurrence in those days—much to the credit

of the unthinking nature of people—^that just

after taking lunch at noon after hard physical

strain throughout the morning he was about

to go to his small room—other members,

young and old, having already retired—^when

a batch of leisurely visitors would come, rarely

for spiritual enlightenment, generally for

sight-seeing or out of curiosity or sheer fun.

But Baburam Maharaj 's mind was blind to

the purpose of their visit. It was enough for

him to know tlie fact that they had come to

the Math, which to him was Sri Ramakrishna;

and it was his pleasant duty to serve them in

every possible way. Asking them to wait a

little and not to go away without taking

prasdda (sacramental food) he would straight-

away go to the kitchen to prepare a meal for

them. So from lighting the oven with fire-

wood and coal to the preparation of a Bengali

meal would have to be gone through. And

he would not disturb others' leisure, for had

they not worked hard the whole morning? he

would think. Of course a few of the inmates

would always keep themselves alert on this

point and would invariably come up and

would do the cooking themselves, not without

a quarrel of love though. So the meal would

be prepared and the visitors would be fed

and then allowed to leave the Math. In the
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mean time, released from the cooking, Babu-

ram Maharaj would come and sit by the

visitors and spiritual talks flowed on with such

fervour and enthusiasm that the least prepared

minds also had to take in something. None
ever returned from the Math without being

enriched and turned friendly to the Math.

How could it be otherwise, for had they not

seen with what spirit of service mellowed with

unearthly love the inmates cooked their meal
and fed them? This was tlie man who was
put in charge of training the newcomers.

What was the peculiarity of his teaching?

By acts and words he would teach the pre-

sence of the Lord in every speck of dust of

the Math. The inmates could not disbelieve

it as they actually saw before their very eyes

a living example of this truth . in Baburam
Maharaj 's personality. Every act was to be

regarded as done for the Lord—^sweeping,

cleaning, carrying water from the Ganges,

tending cows, reading scriptures, worshipping

in the shrine, everything was sacred and holy.

And to be accepted by God they are to be

performed with due purity of body and mind,

without idleness and carelessness. They were

warned against praying to the Lord for any
worldly things for the Lord in the shrine was
not a picture or a photo but the very living,

watching God who truly granted prayer. The
only prayer that was allowed was for devotion

and self-knowledge, for dispassion and dis-

crimination, for, they were taught, anything

else would ultimately turn out to be a bond-
age. Whatever they would do or think should

be offered to the Lord. After finishing their

prayer, worship, meditation at the shrine they

were to give it over to God and not to keep

even the sattvika effects of these spiritual acts,

for they too lead to bondages of many kinds.

To sing devotional songs in chorus was an

item in the daily routine. But they were

strictly prohibited from diverting their minds

from the thoughts and sentiments of the songs

to the musical excellences of singing, though

wrong tuning etc, were strictly deprecated.

And at the end the fruits of singing, together

with songsters themselves, were to be dedicated

to Sri Ramakrishna. To attend to visitors

was an important item, as has been narrated

before. But the slightest display bf egotism,

arrogance, or superiority of any kind, or show

of learning or spirituality would get terrible

upbraiding, the language of which was so

sharp and cutting that the poor offender felt

he was all but dead. In the afternoon he would

gather the newcomers in the 'Visitors' Room'

and ask one of them to read a scripture and

explain and he would be sitting close to him,

as a picture of devotion and ^raddha. Unless

the reader and the entire audience were all

attention and devotion they were sure to get

snubbed afterwards. So everyone tried to

put his soul into the study. During question

hours or even sometimes during the reading

Baburam Maharaj himself would take up a

topic and in a minute would be off himself,

when would flow from his lips words of wisdom

and devotion and the hall would be vibrating

with a presence too palpable to remain un-

affected. During choruses also when he was

present people had vision on many an occa-

sion. To feel the presence of the Lord in

every act, thought, and feeling and in every-

thing around, and to regard every man as

Lord's devotee irrespective of his present atti-

tude was the gist of Baburam Maharaj's train-

ing and it was done more by example than by

precept.

But the stress on physical household duties

of the Math was so great and exacting that

meditation and study of scriptures suffered

considerably and those who got training from

Swami Vivekananda would feel a difference

too obvious to be ignored. Elders like

Swamis Shivananda and Brahmananda also felt

it and tried to correct it. Baburam Maharaj

would not stand against the orders of Maha-

raj whom he regarded as Sri Ramakrishna in

person. Still his own attitude, his actual ex-

perience, was that this endeavour to feel the

presence of the Lord everywhere and to go on

dedicating oneself, one's thoughts and acts, to

Him daily and hourly were not different from,

or in any way less efficacious than, meditation

or prayer. Hence when Maharaj would be



CONSOLIDATION OF ITIE RAMAKRISHNA MISSIONI95t>

away from the Math, which always happened,

the old routine of Baburam Maharaj would

automatically be found working. Not that

anyone ordered the inmates to deviate from

Maharajas routine or that anyone did it con-

sciously but that, like water finding its own
level, the old routine of Baburam Maharaj

would unknowingly make its reappearance in

the familiar way.

There was another point of difference

between Baburam Maharaj and Swamiji. Be-

yond sending men for relief activities at the

request—^which Baburam Maharaj would take

as Sri Ramakrishna's orders—of Swami
Saradananda he would not so much as talk of

those activities. With him activities having

spiritual value are those which are connected

with the shrine because in doing such works

human mind gets directly joined to the highest

manifestation of spirituality. This attitudi

lasted until 1910, when at Banaras he went

through Swaniiji^s Complete Works. It then

appeared to him as if somebody lifted a lid

from his mind. A new vista of wondrous

beauty, a new Ula, was opened. His life took

a new turn. The walls of his activities, within

which they used to move, were removed, wor-

ship veering round the shrine took the shape

of service to suffering humanity, service of

all kinds—physical, intellectual, moral, and

spiritual. Then started, what might be called,

his missionary life, using the word in its noble

original sense. Invitation poured in from

various parts of East and North Bengal. Few
people are left who heard Swamiji*s speeches.

But we have heard from many that they were

not mere orations, people felt lifted up spiri-

tually, a sort of force used to penetrate into

the hearts of the audience, they felt over-

whelmed, which lasted several days. Those

who heard Swami Premananda during this

period of his life exactly felt like that—^the

only difference being the Swami spoke in Eng-

lish and Baburam Maharaj in Bengali. Once

the Swami told Baburam Maharaj that East

Bengal was reserved for him. This proved

historic. For the whole of East Bengal,

Hindus and Muslims, became his devotees

—

4ui

Muslims calling him their plr. People's at-

traction towards him was so great that many
compared it with their attraction for the

Mahatma in its peak. His activities, however,

were not limited to speaking only. Fighting

malaria, cleaning tanks of hyacinth, and the

like were personally done. The candle was

burning both ways. He fell a victim to Kala

Azar and then to influenza and passed away

in 1918.

Let us stop to inquire if his later day acti-

vities were philanthropic in the generally ac-

cepted sense of the term. They were definitely

not. For the spirit that enthused the young

men, his numerous workers, who were ready

to lay down their lives with a smile at his

word, never felt, while working with him and

engaged in the so-called philanthropic activi-

ties, that they were doing 'good to others',

'benefiting humanity'. Everyone of them felt

that he was serving the Lord, the Darling of

his heart. Even when engaged in the arduous

work of cleansing tanks of hyacinth people

were swept off their ordinary level of consci-

ousness by his presence and enthusiasm and

worked in an atmosphere surcharged with

spirituality. By precept and example, in time

and out of time, he inculcated this true spirit

of Swamiji's new Karma-yoga in the minds of

his young assistants. Work turned into

actual worship when people worked in his

company. They felt in the depths of their

being the significance of the too glibly uttered

expression: Work is worship. Really speak-

ing Baburam Maharaj's 1910 revelation was

not anything new. It was but an extension

of his old attitude. What was limited within

the boundaries of Belur Math, what was con-

fined within the circle of devotees of Sri Rama-

krishna and visitors to the Math expanded

beyond all limits. Sweeping of the Math pre-

mises turned into cleansing villages; feeding

the devotees and visitors took the new shape

of feeding the poor. The form changed, the

spirit remained unaltered; for it is unalterable,

being of the essence of Truth. To exemplify

pure love and joyous service divine he incar-

nated; and these two are his contribution to
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the Mission. And this is the essence and all

of the Mission, which will last as long as it

remains true to the twin ideal.

SWAMI Saradananda

When Swami Vivekananda passed away
there were enough activities, both of the

permanent and temporary relief types, and

new centres of both the types were fast grow-

ing in different parts of the country. Some-

body must be found to shoulder the grave

responsibility, to guide and consolidate the

work and keep it oriented to the noble ideal,

to face difficulties and remove obstacles from

day to day. We have seen both Maharaj and

Baburam Maharaj were so constituted that

this vital kind of work could never be managed
by them. Nor was Swami Shivananda of the

required type. But when the Lord wants to

initiate a great movement He brings His men
for it. Swami Saradananda (Sarat Maharaj)

was the man for this type of work. We have

mentioned he was mystically weighed by Sri

Ramakrishna and found quite up to the mark,
and Swami Vivekananda, who knew him best,

made him the first Secretary of the Math and
Mission.

He was peculiarly fitted by nature and
training for the task. From his early boy-

hood he was grave but active. He was never

in a hurry about anything but neither was he
found slow in any work. Himself a man of

a few precise words, he had infinite patience

to hear and question and try to understand

the other’s point of view. Sometimes he

seemed not to understand an obvious point

and the audience, more than the speaker,

would get annoyed, but when he finished hear-

ing and questioning he surprised all including

the irritated persons with the best solution of

the problem. His was a typical English brain

—slow to understand, quick to decide, and
never to let go what is once grasped.

His control over his body and over his

power of understanding and discrimination

was amazing. Once the carriage that was

canying him was going down a precipice to

sure death; it was followed by a big boulder

coming straight on the carriage. The horse

had died in the accident, the driver lay on the

ground unconscious. The carriage left to itself

with this one passenger on it was gaining

speed as it was nearing the chasm. And Sarat

Maharaj was calculating how to catch that low

branch of the yonder tree when the carriage

came near it. True to his calculation in oi.e

bound he caught hold of the branch and

jumped on the ground, by which time the

carriage had been smashed below. Next he

came up and nursed the wounded driver back

to consciousness and both reached the nearest

village. Another time his ship was caught in

a storm all passengers, panic-stricken, were

scampering about and he was standing calm

and unperturbed, which attracted scowling

from others. A third time his boat was seized

by a storm on the Ganges and while others

were howling :ind crying and calling on all the

gods of the l.’indii pantheon he was seen

calmly smoking. Enraged at this, an admirer

shouted out, 'Strange man . . .
!' and threw

the pipe into the Ganges, which drew out the

calm remark from Sarat Maharaj, ‘What’s the

idea? Should one jump into the water before

the boat capsizes?' Both the times the boats

reached the destination safely. Swami Vive-

kananda tried all his tricks, investives, abuses

on him but failed to irritate him.

The above are examples of cool calculation

accompanied by reliance on God. The follow-

ing is of pure resignation displaying cool

bravery. Once Swami Saradananda and

Swami Turiyananda visited a temple on a

mountain peak near by in the afternoon.

Devotion stole away their sense of time. When
they started back it was too late. Darkness

overtook them and they lost their way in that

jungle infested with wild animals. Sarat

Maharaj said, 'Haribhai, it is no use both of

us losing our lives together. Let each choose

his path and accept fate bravely.' So they

parted company and Hari Maharaj soon

found an Mrama and passed the night there.

Early morning he went out in search of Sarat

Maharaj and found him near the spot where

they had parted immersed in meditation on a
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block of stone. Amazed he called Sarat
Maharaj repeatedly. When he opened his

eyes he was asked the reason of his strange
behaviour. His short answer was, 'When
death is sure, is it not wise to die in medita-
tion?' Wisdom indeed! But death wasn't

sure.

The Udbodhan Office was a veritable

Kailasa, Siva's abode of all kinds of eccen-

trics. Those who found it too difficult to stay

at the Math and were asked to go home or

;nvay would come, as their last resort, to the

Udbodhan Office and would find a shelter pro-

tected ag«'iinst the disciplinary measures of the

^lath. One can well imagine the atmosphere

of such a place where so many ill-tempered

stay. It was worse than a bedlam. Here in

the midst of uproars Sarat Maharaj carried

on, quite unconcerned, his writing books,

meditation, etc. One day when noisy quar-

rels reached an unusually high pitch Golap-

ma shouted out, 'Fie upon you. Mother is

there upstairs. Sarat is writing his book

below. And in the next room you are brawl-

ing. Have you lost all sense of the becom-

ing?' Now Golap-ma's voice too was in a

pretty high pitch. Having scolded the young

men when she was passing by Sarat Maharaj's

room, the latter told her, 'Golap-ma, they are

youngsters, they will brawl. Rut wh}" should

yon feel disturbed at that? Here in the next

room T am working. I have told my ears not

to heed an}/ word that is not serious. And I

don't hear any noise at all.' Golap-ma silently

went away. Yes, one may shut one's eyes

and prevent them from taking impressions of

undesirable scenes. But poor ears have no

such device to save themselves or their pos-

sessors from troubles. This is what is meant

by mastery over the senses and the mind.

Once being told that he should introduce some

discipline there he replied, They are not

babies. They have the power to discriminate

between right and wrong. If they do not

exercise the power I am unable to take a rod

in my hand and play the school master.'

A relief operation was to be started imme-

diately. A good organizer ^as ne^jded. Only

one was available, others having been engaged

already. But he was a bit domineering and
had severe critici.sm from the Math authorities.

So he refused to go point-blank. When the

matter was reported to Sarat Maharaj his

rosary was in his hand. With that in hand
he stood with joined palms before the young
sadhu, who looked upon him as his guru, and
entreated him pathetically to take up the work.

Yon can well imagine the plight of the sadhu.

But to teach us an unforgettable lesson, some-

thing more astounding happened. Just when

Sarat Maharaj was in that supplicating mood
there appeared Baburam Maharaj on the

scene. It was too much for Baburam Maha-

raj to witness Sarat Maharaj humbly petition-

ing to a young sadhu like that. 'What Sarat,'

red with gushing emotion he cried out, 'you to

supplicate to these lads? Am T dead? I

will go myself. Ah Lord! I am to witness

such a scene!' And his eyes glistened with

holy tears. But wait, something more was to

happen. Maharaj (Swami Brahmananda)

was pacing up and down the adjoining room.

He came out smiling and consoled Baburam
Maharaj—^with what words? They are to be

treasured in the depths of each brother of the

Mission, and for the matter of that, of each

true organization. Said he, 'Baburam-da,

Sarat has done the right thing. We have the

same loving relation with them as among our-

selves.' None will understand the significance

of the last sentence except those who have

seen what heavenly love existed among the

children of Sri Ramakrishna. That very day

the young man started to organize the relief

wwk.
This is how Sarat Maharaj got work from

the young sddhus and it is not for nothing

that the hardest heart melted at his words,

the most refractory nature bent low in obeis-

ance. At the mention of Sarat Maharaj's

name these proud heads, now grown grey, nod

in deep reverence. But it is not the young

people alone with whom Sarat Maharaj had

difficulties. His co-disciples (gurubhdis), as

we have seen, had accepted the Mission acti-

vities ynih degrees of mental reservation; and
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Sarat Maharaj had, sometimes, to bend their

stiff wills to the purpose of Mission activities.

A pundit had been appointed only recently to

teach Nydya and Vedanta to the young

sddhus; and the routine was just started to be

followed strictly to the great disadvantage of

other activities of the Math. Baburam Maha-

raj was determined not to allow any kind of

laxity in following the routine. Sarat Maha-

raj was fully aware of all these, but he required

men for starting a new relief work. So he

came to the Math and, sitting near Baburam

Maharaj, narrated the heart-rending scenes of

human sufferings. Baburam Maharaj's feel-

ings were worked up. Classes were closed

and young men sent to start relief operations.

This is how Sarat Maharaj got his point car-

ried by unwilling persons. He was too

thorough a gentleman to order a person, how-

ever young or obedient, to do anything against

his will. He would win the heart first. His

courtesy to all alike was proverbial and in

America he got the epithet of ‘the most cour-

teous Swami'.

When Sarat Maharaj came to Sri Rama-

krishna the latter asked him to meet Naren

(Swami Vivekananda). Sarat Maharaj met

him, and was full of praise for him. They

became very intimate, passing hours in devo-

tional talks and songs. Sri Ramakrishna

said, ‘The housewife knows which lid fits

which vessel.’ Swamiji had an unconscious

vision of him and his house. When he went

for the first time to Sarat Maharajas house,

he was surprised to find all rooms, passages,

furniture so familiar to him. Sarat Maharaj

was to be his most faithful co-disciple to carry

out his work, hence the intimacy at the super-

conscious plane. From his early childhood

Sarat Maharaj used to be deeply affected by

others’ sufferings. He would pass hours in

nursing neglected people sick of infectious

deseases at the cost of his studies and to the

dismay of his parents. To Sri Ramakrishna’s

inquiry as to what he wanted in spiritual life

his answer was ‘to see God in all creatures.’

Sri Ramakrishna smiled and said, 'But that is

the last word in religion, my boy. Still, I

say, you will have it.’ And he had it. Meet

him any time you like and you will see a pecu-

liar sadness on his face. It is the same sad-

ness that used to draw profuse tears from the

Swami’s eyes in solitude—sadness at man’s

sorrows. To talk with him and not to be in-

fected with a dose of this sadness was an

unknown phenomenon. He was indeed the

man divinely entrusted with the entire burden

of the Math and Mission. He passed into

samadhi when he saw the statue of St. Peter,

and Sri Ramakrishna had seen him in a vision

in company of Jesus Christ. To found and

manage spiritual organization of the Mission

type was natural to Sarat Maharaj.

Mission, to Sarat Maharaj, was again a bit

different from what is generally accepted as

its ideal and activities. To understand this

we are to enter a little deeper into this too

grave and yet too soft personality. After

the passing away of Sri Ramakrishna the

leadership fell to Naren, too complex a per-

sonality of many moods and quick turns—too

dangerous a leader for young souls of high

but as yet unsettled potency. Having accepted

Narendra as the ideal of his life, as none other

of his gurubhdis did, he found himself dazed

at the variability of Narendra. It was a

terrible cross to him. He divulged his heart’s

trouble to Swami Yogananda who brought him

to Mother, to whom he resigned completely.

Thenceforward it was Mother, Sarada Devi,

who acted through him, even as the Universal

Mother, KdU, acted through Sri Ramakrishna.

To Sarat, as to all children of Sri Rama-
krishna, Sarada Devi was Kali, only in an

especial way. Ever since Mother’s accept-

ance of him, this child of hers lived in perpe-

tual adoration of and resignation to her. She

became his whole being from the core to the

periphery. In those days when they could

hardly meet the ever increasing Mission ex-

penses, Sarat Maharaj, of all her children,

took upon himself the heavy burden, to him

the pleasantest duty, of looking after the com-
forts of Mother and her big retinue. Not a

farthing of the Mission funds was touched.

He had to find money from other sources. To
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the last of her days Mother remained hidden

from the public. To find money for such a

personality, was a tough job. And Sarat

Maharaj was to collect it not only for the ordi-

nary maintenance of the family cum devotees

but also for the many ceremonies, iruddha,

marriage, annaprdiana, etc., for building for

her a house in Calcutta and another at Jaya-

rambati, for the annual celebration of Jaga-

ddhatii Puja, etc. Mother once said, *Who

could bear my burden? Sarat alone can.

There may be many Brahntajnas, but to bear

with patience the troubles of ladies is too

troublesome for sddhus/ Sarat Maharaj

truly felt and behaved as Mother's door-keeper,

though to Mother be was her representative in

Calcutta. To anyone coming to Jayarambati

from Calcutta or the Math her first inquiry

was, 'Did you meet Sarat before starting?

How is he?' To get a negative answer was

a painful surprise to her. She could not con-

ceive that her Sarat would not be consulted on

any serious matter. But, for the final identi-

fication of these two souls, Mother and Sarat,

the latter had to undergo the rigours of formal

Tdnirika s^dhand under the expert guidance,

just as Mother herself had to undergo the

panca4apas to allow the tawny ascetic female

figure (the ascetic Uma) to get merged in her.

It is not a useless point that we are inflict-

ing on our readers. It has public interest,

not theological, not esoteric, but psycho-

logical and of all-India interest if India is not

to renounce her spirituality and turn into a

brute. Spirituality or spiritual outlook is not

an empty word or a mere abstract idea or a

principle. To pass the whole life in a soli-

tary cave in one unbroken meditation on

Brahman is one type of spiritual life; there

abstraction is enough for the purpose of realiz-

ing Brahman and getting merged in That.

But those who will have to work in the sense

plane, have to come in daily and hourly con-^

tact with persons who dwell on the sense plane

alone, mere abstract realization will not do.

That highest abstraction must come in concrete

form to guide and protect the child on the

sense plane, to soothe wbep harried, to

2

encourage when drooping, to pull up by the

hand when sunk or sinking. In the Roman
Catholic church the need is served not only by
the Christ but by many saints living in person

or in spirit. In the Buddhist churches by the

Buddha and their saints; similarly in the

Hindu faiths by the Incarnations of God and

their ^akiis and by gurus. These aids are

living powers palpably felt and communicated.

When these powers are available in flesh and

blood what incalculable towers of strength do

they become to the devotees of true resigna-

tion! The living presence of such souls

within and around is a perennial source of in-

finite strength, wisdom, holiness, and blessed-

ness. Imbued with this the devotees scatter

peace and bliss wherever they go, whatever

they say or do. Acceptance is commensurate

to resignation. Sarat Maharaj 's resignation

was complete and the acceptance by Mother

was whole. Being ceaselessly bathed in this

blessedness Sarat Maharaj carried on the Mis-

sion activities as her charge with her energy

and under her direct promptings, knowing all

to be her and hers.

In Sri Ramakrishna, the Great Master

while Sarat Maharaj is describing the various

phases of Vaisnavic devotion he has made a

casual remark that the Vaisnava dedryas have

assigned to ,idntd bhakti (calm devotion) the

lowest place; but in reality it is not so low as

that. He has put euphemistically. Really

speaking there are two kinds, if we may say

so, of Untd bhakti, one being the beginners'

and the other the fully ripened one. The latter

comes when one, having passed through all the

gradations of the other kinds, having enjoyed

them sufficiently, gets identified with the Im-

personal All and emerges out as a devotee.

Out of this idntd bhakti issue forth all the

other types as occasions arise in later times.

This is what we find in Sri Ramakrishna in

the fullest measure and in Maharaj and Sarat

Maharaj next. Usually these two Swamis

were calm and grave when left alone. But

on rare occasions when they wanted to go off

other types of bhakti gushed out of them in

amazing expressions. Many had occasions to
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notice these rare phenomena in Maharaj, but

veiy few had the opportunity to observe Sarat

Maharaj in such moods. That they were in a

high measure in him can be testified by a few.

And there is reason for this difference. Having

been mostly busy with multifarious duties and

having had to deal with all kinds of people

generally far removed from spiritual life,

Sarat Maharaj had to keep special guard over

letting himself off. People with spiritual

hankering and understanding sitting near him

for some time, especially when topics on

bhakti were being discussed, would find him

a veritable ocean of bhakti where there were

finest gems of all variety. Piercing through

the almost impenetrable gravity of his would

come out flashes of bhakti of unique charm

and h^auty. Emotions of all types would be

so strong that they would shake that too heavy

body—there would bo quaking, horripilation,

and all that. He was, however, generally

seen in the ^dnia dpatva bhdva, the calm devo-

tion of a child toward its Divine Parent, which

swelled into mountainous breakers when he

came to meet Mother—scenes that every ob-

server would cherish for life.

The heavy ballast of jhdna and karma

kept his personality on an even keel while

bhakti was blowing high all the time. Work-

ing or talking, eating or resting, smoking or

cutting nails, this personality never for a

moment got detached from the central realiza-

tion that 'all is Brahman indeed'. It was so

natural with him that this high realization of

spiritual life lost, so to say, its element of

wonder and surprise. We see chairs and

tables, birds and animals, as a matter of

course; it is not a fact that we do not enjoy

the charm and beauty of things around, but

they are factors of our life. With Sarat

Maharaj the highest subject-object-less intui-

tion, in a most familiar way, took forms as

things and creatures and played around him in

joy and sorrow beckoning him to join them in

appropriate manners.

Whoever had occasions to study him philo-

sophically with a calm unbiased mind had this

great surprise of his life to fipd a man so

firmly settled in the calm of Brahman that

circumstances, terrible or joyous, never suc-

ceeded in throwing him off it. There was,

however, one circumstance in which both he

and Maharaj allowed themselves to be swept

off in a current of bliss—it was Mother's pre-

sence. Still, here too, 'allowed' is the word.

Or perhaps it is not. They could not contain

themselves. 'What a sweet defeat!' was per-

haps the thought, and they were off. What's

this Mother who moved these Himalayas so

helplessly though blissfully? Perhaps they

themselves did not know her fully. Who else

will? This ever calm and unperturbable

character then was at the helm of affairs of

the Mission.

Another fine point is to be noted in con-

nexion with this deep personality. With him

the whole world was saturated with God's pre-

sence, every thing and being was his object of

worship and this silent worship was being per-

formed without a break. But within this

there was a difference, though too subtle for

casual eyes. In the midst of his extremely

busy life where exactly was his mind dwell-

ing? After the passing away of Mother and

Maharaj, especially after the formation of the

Working Committee for conducting Mission

activilics in 1926, he virtually withdrew from

all activities and was diving ever deeper

within the inner Lord till at last he merged in

Him. This is the case with everyone of these

great souls. Why should it be so? we ask in

wonder. If the Lord is everywhere why
.should men, especially the Brahma-jhdnins

who feel the Presence every moment of their

life, seek to find Him within? Yet this is a

fact, undeniable, in the lives of all saints

—

they pass off in samddhi. Even those who
prayed to be born again and again to serve

the least creature on earth tarried not a

moment to remove the heaving sighs and cries

of infinite n- mber of creatures that ceased

not, despite their noble attempts to improve

the situation. Sarat Maharaj was no excep-

tion to this; in fact there cannot be any excep-

tion. They serve not the creatures but the

Creator in them, whose beauty and charm.
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Splendour and sweetness are all within. There

they find Him in truth as He is in Himself;

and in our outer world what they see and

serve are His emanations. And as reality is

sweeter than shadows or appearances the

natural urge is towards the headquarters of

reality, which explains the final samddhi or

parinirvdna of these mahatmas.

The truth is the Lord is jndna, conscious-

ness—not its discursive variety but the intui-

tive one. And nothing of the outer world, the

world of senses, is consciousness and therefore

God. To the highly developed saints it is not

our world of matter that appears, it is some-

thing different, though with the same names

and forms, which also sometimes differ; it is

what they call cinmaya, made up of this intui-

tive consciousness. It is why the scriptures

say, they see and see not, hear and hear not.

Their senses, even minds, function in the

ordinary way, and yet what they sense are

materially different from what we do. These

great souls serve knowingly, consciously, this

world of theirs. In spite of what we might

see them doing, their minds and senses are

engaged in something else, are somewhere

else. Hence is it that when they are called

upon by ordinary people to do something they

take a little time to adjust themselves to what

might be called a new situation. By practice

the time for adjustment may be reduced to a

few seconds, as was the case with Sarat Maha-

raj. While writing a book he was the writer,

while directing Mission activities he was the

organizer. But like an iceberg the seven-

eighths of his being were elsewhere in the Lord

within and only one-oighth was in the act.

And this one-eighth is more skilful than all

our skills put together, for it is so near the

Source of wisdom, in direct contact with It.

Suppose Mother is standing before Sarat Maha-

raj and he is going to bow to Her, or Maharaj

has arrived and he is going to receive him or

Sarat Maharaj is witnessing Lord’s worship in

the shrine or an act of real devotion to the

divine in man, e.g. Swami Turiyananda's

prostration to Maharaj, what portion of Sarat

Maharaj ’s mind is in that act? Why, the

whole of it. Why is it so? The within to

which he was joined fully is now there without

in as great splendour and sweetness as within

his heart. This ordinary world of nature and

individuals is the Lord in play, hence a little

veiled, whereas in our self He is fully unveiled.

And this fully unveiled Lord is present before

our eyes when we see the divine incarnations.

Unregenerate people also see them but they

see the flesh and blood in motion and not the

spirit. Those alone who have realized the

Lord in their Atman can truly see the incar-

nations as the Lord. This explains the differ-

ence between our seeing and touching Mother

and Sarat Maharaj ’s doing so. For people

like him the inspiration received from .within

and the words heard from Mother’s lips are

absolutely one. .So this Mother’s departure,

closely followed by those of Maharaj and Hari

Maharaj, had a far deeper significance to them

than to us. It was a definite call to close the

piay^—^their play was done. Their last days’

behaviour is the clue to the understanding of

where their minds used to dwell throughout

their life of ministration. They, their senses

and minds, over dwelt in the Lord; in Sarat

Maharaj ’s case, in the Lord in the form of

Mother.

It is not surprising that when these three

unique personalities, viz. Swamis Brahma-

nanda, Premananda, and Saradananda, with

a perfect union of heart under the direct

guidance, inspiration and perpetual blessings

of Mother combined to put the Mission

squarely on the solid foundation of such

spirituality that the results will be too Beep

for human comprehension, but, as is usual

with things spiritual, will never be spectacular.

And let us be on our special guard that when

anything of the Mission tends to be spectacular

we are to know we are going wrong, for if the

Lord hates anything it is advertisement, spec-

tacularly.



THE VEDANTIC VIEW OF LIFE

By Dr. Mahendra Nath Sarkar

Life is to be lived. It is every moment
being lived but not always with circumspec-

tion and judiciousness. Philosophy has its

value that it gives an intelligent prospect of

life and helps its adaptation and guides its

evolution in the right channel. The greatest

adventure in life is to live rightly. Right

living follows right understanding. But

understanding is not enough, understanding

should develop itself into a habit, and foster

intuition. Life makes its way through light

and darkness. And although it can occasion-

ally catch the glimpse of light and be secured

in the strength of silence, it cannot always

stand the dazzling light, for it is at times

drawn to the earth. Life shoots out like a

star from the Immense and passes back into

it. The romance of its struggle and ease,

success and defeat, depression and elation

begins with its nativity and occupies the entire

lease. No problem faces it before its orienta-

tion; no problem can face it after it has reached

the silence. Life is a mystery at its source,

it is a profounder mystery at its silence in

death, but should we say, it is a still greater

mystery in its orientation, evolution, and his-

tory through time? If the silence before birth

and after death mystifies us, the flutter of life

charms and attracts us.

This flow of life has for us intense joy.

It allows the adventure of thinking, it gives

us the delight of living, it acquaints us with

the joy of stirring, it gives the richness of

experience, the flush of victory, and the

chastening of defeat. It has hundreds of

experience in its store to amuse us, to delight

us, to chasten us, to purify us. Is not thus

life a blessing? And why then this sense of

defeatism, this weight of pessimism? Why
this flight from the battle of life? This

defeatism, this pessimism can only come from

the false sense of life, from the extreme shrink-

ing of nature which refuses to see, to fight and

to conquer. Can there be any greater victory

than the conquest of life? And death, is it

not also a conquest when the life has been

lived fully and bravely?

Vedanta is the gospel of life. It is the

gospel of death too. It enables us to face

death because it is the full and complete under-

standing of life. Privation, death, sufferings,

it welcomes cheerfully, because it knows life

fully.
^

It does not admonish us to follow a code

of life, it does not give us a formula, a routine,

and a discipline. It mainly admonishes us

to live the life consciously; and understanding

follows from living. If Vedanta has any

philosophy to offer, it has to offer it from the

experience of life. Its philosophy is to live

more and more intensively. Intensive living

gives complete knowledge.

It will indeed be a sorry picture of Vedanta

if we confine it to a code of philosophical

thinking or ethics. Vedanta transcends think-

ing, because it is essentially conscious living.

The more intensively we live the better we
know.

Life has its own philosophy, but it is not

always conscious of it. It has harmony and

music in the deep of its being. And the more

they rise to self-consciousness, the better do

we understand life.

Vedanta is philosophy told by life, revealed

by its history, and sanctioned by its silence.

Vedanta gives the great conquest over life.

Life tastes its sweet as well as its bitter cup,

but undaunted and unaffected it rides over the

crest of life's waves. Vedanta teaches us to

value life more than its fruits: its blessings or

its curse. To get over this relativism of life

is the admonition which Vedanta gives, for
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relativism confines our attention, thought, and

will to the exhibition of life and not to life

itself. It -jconflnes life to parts and fractions

and shuts off its fulness. But parts and frac-

tions are not to be neglected, they too are to

be lived out; they will then reveal these half

or lower truths and prepare us for the recep-

tion of higher truths. Alertness can wean us

away from partial truths to the integral.

Inertia in any part of our being is dangerous

and detrimental to the full flaming life.

Vedanta admonishes us not to be false to life,

not to ignore its professions, but to know them

in their true value and meaning. It demands

infinite courage, unlimited plasticity of being

to enter into the throbbing of life and evaluate

their claims upon us. The great joy is the

joy of life, but life's intoxication is not to be

identified with life’s delight. Life’s delight is

the greatest when it is lived without passion,

without attachment. Life reveals its infinite

phases. They can be enjoyed if our interest

lies in life and not in them. But Vedanta

does not totally deny them. They have their

place and value, not in themselves but as ex-

pressions of life. Vedanta is the gospel of

courage, it is the gospel of freedom, it is the

gospel of life; life because it believes in intense

living, courage because it transcends the frui-

tion of life, freedom because it denies limita-

tions and promises completeness. It enables

us to play the game of life in every field un-

daunted and undefeated. It teaches us to rise

above defeat and victory in the life’s struggle

to understand and enjoy it better. Life, no

doubt, blossoms into victories as it withers

into defeat, but unshackled by either it

marches on to the tune of freedom.

II

Life is conceived in Bliss, it is sustained by

Bliss, it returns to Bliss, so says the text of

the Upani^ds. The Upanisads strike this

note of originality in the conception of life.

It is unique. It really differs from the

vitalistic or the mechanistic conception of life.

Mechanistic conception traces the life back to

the lifeless. It conceives Energy behind the

universe, life is an impact of this energy. The

vitalistic conception makes the spontaneity of

life the basic principle of Existence. So such

is the conception of life by the moderns. The

ancients like Plato and others conceive life to

be , a plant rooted in the super-sensible world,

and not to be traced to energy or vitalism.

It is the offshoot of psyche wedded unto God.

The Vedanta conception is that life is Bliss;

it is the expression of Bliss. It is neither

mechanistic energy nor a vital flow. It is the

spirit-force. It is that which is behind energy,

mechanistic or vital or psychic. It can take

expression through them, but they are crude

forms of the spirit-force, and when their inertia

is removed, they are seen to contain in them

the radiation of this spirit-force. It is lumin-

ous, transparent, and subtle and often mani-

fests through the cosmic vibrations and cosmic

colours. Even then its nature is not fully

grasped, for nothing can characterize it pro-

perly, it being the ultimate Existence. But

its main expressions are transparence and

bliss.

Bliss is the ultimate reality and life is bliss.

The conception is unique. It is original. life

is generally defined as the principle that sus-

tains the organism and shows certain element

of order, harmony, and environmental adjust-

ment. It is the principle which reveals an

immanent teleology. And in this self-directed

and self-regulated activity, it is distinguished

from mechanism. The more we ascend the

scale of life, the more the life is exhibited in

its complexity. Life in its basis seems to be

very simple. The moderns conceive it to be

originating out of unicellular bodies but they

cannot tell us how life appears in these bodies

except through the conception of force and

impact. Mechanistic conception occupies the

field when the vitalistic theories fail. Though

Haldane and other vitalists make vitalism the

world principle and thus make the world pA)-

cess more akin to a psychological system,

still it leaves a gap between life and the psyche,

just as the mechanistic conception leaves a

gap between the mechanistic nature and life.

Vitalism indeed explains away the latter gap
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by denying the mechanistic forces and making
the world a vital-organism.

Human attempt will always fail to deter-

mine the origin of life, especially if it proceeds

on the scientific line of observation. It can
only give us certain analogies but it caimot

give us the truth. The Vedantic method lies

essentially in an appeal to intuition rather

than to observation or reflection; and by in-

tuition the Vedantic teachers find out that life

is conceived in bliss. The ultimate reality is

Bliss. Science has reduced the whole world

of matter to electrons and protons with nega-

tive and positive charges; but the Upanisads

have conceived them as the positive and nega-

tive forces of creation, the polarity of the same
force or reality, namely Bliss. And in bliss

there is a tendency to multiply itself, and in

the process of multiplication the creative

energy, which is itself shapeless, takes shapes

through polarity and limitations. How the

original force comes to divide itself into the

positive and negative forces of creation none

could envisage. But Absolute Bliss being the

perfect fulfilment of infinite desires, it is but

obvious that the urge to be many, when it

spontaneously rises, will produce infinite varie-

ties by self-limitations. If bliss is the prin-

ciple that lies behind creativeness it also

transcends it. This transcendent bliss is the

bliss of silence, while the immanent bliss is the

bliss of creativeness; but the two are not

different. Bliss is the ultimate reality. It

appears to be creative, to be moving, without

really being so. So long as the latter aspect

is not clear to us, and that cannot be clear

without the metaphysical vision and und. :
’

standing, we cannot but take bliss as creative

energy only.

Here lies the unique conception of life as

rooted in bliss. Science may explain creation

in its own way but it does not go

far. It does not face the difficult ques-

tion of emergence of the creative order

out of the Absolute. The Vedanta accepts

the dynamical aspect of the Absolute, which

it characterizes as energy or ^akii and it under-

lies all forms of force physical, chemical,

biological, psychological, etc. Vedanta ac-

cepts the unit, of creative principle, for the

differences are of I )rms and qualities, of modes

and expressions, due to self-imposed checks

and limitations, inasmuch as bliss is freedom

—^freedom to expand and to contract. Its

dynamism lies in this. Absolute bliss, abso-

lute freedom, and absolute dynamism are

identical. Life whirls in and out of this ocean

of bliss.

SYNTHETIC IDEALISM AND THE FUTURE OF MAN

By Dr. Govinda Chandra Dev

Rightly or wrongly, idealism has been

associated in the modem mind with all that

is retrograde and conservative. It has been

looked upon as an enemy of human progress,

fhore precisely, of the material and

economic progress of the common man.

One of the greatest exponents of idealism,

whose Philosophy remains yet to be under-

stood in its proper dimensions, I mean Hegel,

has said that the real is rational and the

rational is real. This has been interpreted by

critics to be a rationale of the existing order

with its obvious inequities. He has also been

found to be most eloquent in his defence of

the Prussian State, of which he was an im-

portant member. Curiously enough, he finds

in it the highest political fulfilment of the

Absolute. To the adversaries of idealism,

this is nothing short of an idealization of the

real. Over and above, there is a host of
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idealists who have laid great stress ypon
other-worldly values and made light of mate-
rial values >vhich mean so much for the multi-

tude. What is strange is idealism, misguided
and misdirected, occasionally lent its support
to an exploitation of the weak and the poor.

For this the idealist himself is no doubt greatly

to blame. Nevertheless on deep deliberation,

it is difficult to hold idealism as such respon-

sible for this undesirable state of affairs.

Idealism, rightly understood and viewed,

appears to me to be the Man of a better world

and a better existence. An all-absorbing

idealism based on the contributions of sense,

reason, and intuition is the imperative need

of the hour. A steady vision and a complete

view are the long and the short of idealism

and this is what the modern man lamentably

lacks and badly needs.

In an intense idealism, matter and spirit,

the subject and the object coalesce. For it,,

they are but the same realitv viewed from

two distinct but compatible standpoints.

Contemporary partial!tv for material values

seems therefore not less misunderstood than

the partiality for sniritual values in traditional

religion and idealism. From a correct pers-

pective, matter is no other than movement

and spirit is no other than stability. The

Sarhkhva equation of matter with movement

and of spirit with stabilitv seems to be the

legitimate corollarv of the 'dematerialization

of matter' in modern science. The merger of

matter and spirit in realitv therefore implies

that spirit is as much static as dvnamic. As

such, all genuine attempts to transcend ap-

pearances must lead to a release of action

accompanied bv love: the dynamic urge of

reality will lead to the former, its basic unity

to the latter. If the most ideal form of

earthly existence lies in ceaseless action

prompted by universal love, idealism can

legitimately claim to be as much worldly as

other-worldly, as much ego-centric as cosmo-

centric, as much concerned with here as with

hereafter.

It is extremely unfortunate that, often

enough, an attempt has been made in specula-

41^

tive philosophy to reach idealism through a

selective approach. This makes it a narrow
gospel and mars it§ synthetic character.

Berkeley, for example, attempts to give us an
idealism based solely on the verdict of sense.

He ignores the patent distinction between

perception as a mental process and the per-

cept as a presented fact. This is not really

idealism but 'ideaism'. Such idealism is a

strain on our imagination, far less on our

sense of reality. Normally at least, we can-

not dispute the validity of our senses. The

historic example of this is furnished by Des-

cartes who questions the validity of sense in

order to submit ultimately to it on an alleged

theological sanction. We believe in our

senses because we cannot help believing in

them. We disbelieve an illusory experience

not out of any a priori consideration but be-

cause of a subsequent experience to the con-

trary. Similarly while in dream, we believe

in it. But we disbelieve it only when we are

awake. It is therefore preposterous to sup-

pose that by a logical analysis, we can throw

sense overboard as an organ of knowledge.

Zeno says that the moving arrow does not

really move since its movement is illogical.

But the obvious fact is that the moving arrow

continues to move in spite of all logic to the

contrary. Our sense-awareness stands as a

rock. Objective reference is its very essence.

It is hardly possible to believe in sense-expe-

rience minus its object. Perhaps this is what

Stout characterizes as 'objective coercion'.

The same idea is conveyed by Russell when
he contends that even though logically irre-

futable, solipsism cannot be accepted. It is

based on a distorted analysis of the role of

experience in philosophy and of its relation

to logic.

Not only this. I fear by an empirical

analysis alone, idealistic metaphysics cannot

be formulated. William James rightly

observes that empiricism is too 'tough-minded'

to deny the plurality of facts and to reduce

them into a spiritual unity. Our experience

docs not place before us a universal mind

but a panorama of changes. Sense invariably
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refers to changing particulars, neither to things

nor to minds, which are supposed to be rela-

tively stable. Contemporary realism, whose

preference for reality as" a process is more
than obvious, experiences therefore much
difficulty in accounting for the common-sense

notion of the thing. For sense, reality, rightly

analyvSed, must be a process, call it by what-

ever name you like, space-time point-instants

or events. It reveals not a stable world but

an evanascent process. The Sanskrit word

for the world, jagat, means that which passes

away. Needless to add that this is more

true of the world of thoughts and feelings,

desires and aspirations which we designate by

the term 'mind'.

An attempt has also been made to formu-

late idealism exclusively on the verdict of

reason. The Flcatics believe that being alone

is real and relegate the world of sense to the

sphere of non-being. Zeno spares no efforts

to establish the unreality of change on the

strength of his abstract logic on dialectic. It

is somewhat doubtful whether the scheme of

reality as conceived bv Parmenides and Zeno

can at all be characterized as spiritual. Some

interpreters no doubt hold that Fleatic being

is material. Being as conceived by Zeno, at

least, is not sensible and as such is more likely

to be spiritual. The Fleatic being has some

resemblance, however distant it may be, with

the Vedantic absolute. It is well known that

a particular school of Vedanta maintains that

the world of sense has no existence beyond

the perception of the individual. This does

not seem to be very far from the denial of the

reality of the world of sense in Zeno. The

approach is obviously different but the con-

clusion is nevertheless much the same. Be

that as it may, even this contrivance does not

seem to suffice. Absolute identity or pure

being is at most a necessary abstraction. To
^dapt the familiar phrase of Kant, it has

'regulative but no constitutive validity' what-

soever. For sense, the stable identity is a

cent per cent fiction,

Hegelianism attempts to escape from this

difficulty through its concept of identity in

difference. It proposes to be as much loyal

to sehse as to reason, as much to unity as to

multiplicity, as much to permanence as to

change. The concept of the all-inclusive

absolute perhaps means nothing more, nothing

less. Hegel leans upon thought in his logic,

upon sense in his Philosophy of nature, and

attempts to adjust the conflicting claims of

both in his philosophy of the absolute spirit.

Idealism of the Hegelian brand has, often

enough, been characterized as speculative, in

order to lay emphasis upon its apparent par-

tiality for reason. But, on deeper analysis,

its equal allegiance to sense can hardly be

ignored. There is an undercurrent of empiri-

cism below its professed rationalism. It at-

tempts to engraft * a logical brain upon an

empirical heart. Its preference for sense con-

strains it to accommodate somehow or other

the world of sense in the unity of reality.

Bradley's oft-repeated reference, to a 'some-

how I do not know how' in determining the

status of appearances in reality is as much a

confession of his allegiance to sense as of the

conflicting claims of sense and reason as roads

to reality. Hegelianism cannot cry halt with

sense because of its speculative preference for

self-consistency. Again, owing to its uncons-

cious preference for sense, it finds it also

difficult to rest content with sclf-consistency

as an abstract principle and therefore tries its

level best to give it a sensitive colour by

making it an all-inclusive principle. Judged ’

by an empirical standard, this all-inclusive

principle must be hollow, and judged by a

speculative standard, it must be devoid of the

changing particulatfe of sense. It is in a word

a 'Jacob's ladder' based on imagination pure

and simple.

Empiricists have invariably tried to divest

Hegelianism of its partiality for reason and

through that for spirit. This seems to be the

upshot of the refutation of Hegelianism in the

Marxist camp. Marx and his followers have

tried to give the Hegelian dialectic an empirical

colour through and through. Of the ihxee

spheres of Hegel's philosophy, logic, nature,

and spirit, they have eliminated the first a
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projection of misguided reason. The second

according to them is a simple discovery of the

law of expgrience of which the third, the realm

of spirit, is nothing short of a shadow. Thus

by an elimination of reason and by a persis-

tent appeal to sense, the theory of 'matter

first and mind next', has been formulated.

Dialectical Materialism seems therefore to be

a specimen of extreme empiricism with a

materialistic bias which has an almost univer-

sal appeal because of the great role of matter

in man's normal life. In its unqualified anti-

pathy to speculative reason, it resembles most

other thought-currents of contemporary philo-

sophy. They are pre-eminently anti-Platonic

in their outlook. Often enough, they find no

reality in the stable. With them, being is a

misnomer since it has no being whatsoever.

At most, it can claim to have a derivative

existence. The empirical clement in the

Hegelian philosophy does not therefore seem

to fit in with its more important aspect, viz.

its preference for reason and through that for

the stable and spiritual.

Let us now pause to consider the full im-

plication of the speculative idealist's prefer-

ence for reason. It need not be mentioned

that this is the nucleus of his philosophy. The

aU-inclusive whole of the Hegelian Philosophy

differs qualitatively from the particulars of

sen.se which it aims at absorbing as well as

accommodating in it. The passage from the

facts of experience to their supposed substra-

tum is not a transition from 'less' to 'more',

but from one quality to another. It is a

specimen of emergence and not of repetition.

Tile advocates of emergent evolution rightly

hold that we can accept emergence on account

of experience but not on the strength of

reason. It is a gift of nature and not of

logicL Speculative idealism has in fact made

1 'The existence of emergent qualities ... is

something to be noted, as some would say, under

the compulsion of brute empirical fact, or, as I

should prefer to say in less harsh terms, to be ac-

cepted with "natural piety of the investigator." It

admits no explanation,* (Alexander: ^pace, Time

And Deity

f

Vol. II» pp. ^6-47),

3

an imaginary fusion of the world of sense with

a spiritual unity demanded by reason. On
the point of objectivity, this harmonious whole
is as much a pure form of reason as pure

identity. Its alleged affinity with sense does

not make it more real than the latter, which
it systematically tries to repudiate because of

its remoteness from the world of sense. Natu-

rally enough, notwithstanding its problematic

afi&liation to sense, throughout Hegelian philo-

sophy, thought is the measure of reality. In

a word, traditional ontological argument has

been the uniform sheet-anchor of Hegelian

philosophy.

From a purely logical standpoint, the

limitation of the ontological argument can

hardly be ignored. Even a necessary idea

cannot, Kant rightly observes, be the guaran-

tee for its existence. Yet from a far deeper

standpoint, the ontological argument seems to

be highly significant. This brings in the

extra-logical implication of speculative idea-

lism, though it fights shy of a clear extra-

logical appeal. This perhaps makes its posi-

tion weaker. In spite of his extreme intellec-<

tualism, Hegel has been characterized as a

mystic. Some even maintain that this mys-

tical aspect of his philosophy, is of the utmost

importance in his whole system^. Bradley

wavers as much between Kantian agnosticism

and Hegelian overlogism as between intellec-

tualism and mysticism in his clean confession

that thought can reach reality only by volun-

tary self-destruction.

Our antipathy to extra-logical intuition is

perhaps not so strong today as it was a few

decades before. The discovery of the great

role of the unconscious in our mental life

opens up in fact a vista of experiential possi-

bilities beyond the grasp of the conscious and

through that of the natural and logical. There

are aesthetic and moral intuitions and religi-

ous experiences, which only a narrow intellec-

tualism can brush aside as trivial. Some ad-

mit on the basis of a scientific enumeration

a Philosophy, July 1953—W. H. Walsh: Oh

The Philosophy of Hegel, pp. 2^27-228.
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even the possibility of dreams that are an

indication of what will come to be. This

shows that our immediate awareness is not

limited to sense as we are apt to suppose. But

this also adds to our difficulty in our attempt

to determine the nature of existence. Extra-

logical experience as they stand is a confused

mass and we are at a loss to understand how
they can be fitted in with our logical demand

for consistency and coherence. A considera-

tion of the fundamental presupposition of

thought will, I believe, throw a flood of light

upon this vexed problem. We calmour for

consistency throughout. This is the common
point between Hegel and Aristotle and also

between Bradley and Sankara. Instances can

be multiplied. But do we at all find consis-

tency in the world of facts or facts of expe-

rience as we are apt to call them? A bit of

logical analysis yields a negative answer. The

contradictory character of facts of experience

is a familiar doctrine of philosophy. Bradley

and others spare no pains to demonstrate it.

Realists seem to have gone the other way
when they find fault with the concept of non-

contradiction because of its disparity with

facts. Perhaps this is a wrong step. Non-

contradiction is really an absolute criterion,

as Bradley would have us believe. To give

it up is to give up logic altogether. This is

perhaps as bad as giving up experience for

the sake of logic. Consistently with our alle-

giance to logic, we must therefore go beyond
it in search of sclf-consistcncy in its existential

aspect. The mystical intuition of the basical

identity of the universe alone can fulfil this

demand. Mystical literature is replete with

references to it^. Though an extra-logical

experience, its logical character can hardly be
disputed. As demanded by logic, it has uni-

versality and necessity, au<l, as an experience,

it can claim to be objective. In its reality

lies the much-needed meeting-ground of logic

and intuition, of the sensible and the super-

® Willxanji Janies in his VaTteties of Religious Rx-
f^mence (p. 419) calls this 'the everlasting and
triumphant mystic tradition hardly altered by
diSerences of clime and creed',

sensible, of idea and existence. This is, in

fact, what the ontological argument and its

metaphysical counterpart, speculative idealism,

seem unconciously to drive at. In view of

its logical necessity as distinguished from
other extra-logical experiences, it should better

be characterized as supra-logical. Pure iden-

tity as revealed at the highest altitude of mys-
ticism must be a self-shining reality, since it

does not brook the distinction between the

subject and the object, the two inseparable

poles of our normal awareness. In other

words, it can be characterized as spirit in a
distinct sense. It thus leaves scope for an
idealistic view of the universe.

To be a sound, cogent, and comprehensive
view of reality, idealism must traverse the

whole path from sense to supra-logical intui-

tion through the intermediary of reason.

Organic unity of our spiritual life rebels

against an exclusive allegiance to one aspect

of it at the cost of the rest. This is neither

desirable nor feasible. Tlie watchword of

true philosophy is synthesis. It consists

neither in an over-estimation nor in an under-

estimation but in a proper assessment and
adjustment of the contributions of our differ-

ent organs to the knowledge of reality. Both
realism and idealism seem to admit it in a

general way. Alexander systematically pleads

for 'natural piety' which ensures as much the

validity of sense as of reason and intuition as

organs of knowledge : sense cannot, he

observes, claim a monopoly of knowledge.

He is thus an empiricist in the broadest sense

of the term. When rightly analysed, Brad-

ley's doctrine that reality must satisfy us leads

to the same conclusion. Where sense fails,

intellect comes to our aid and where intellect

fails, intuition helps us. Reality cannot pos-

sibly satisfy us merely through our intellect.

If realism has on the whole erred in over-esti-

mating sense and under-estimating reason*,

idealism has erred in doing just the reverse

^ William James : Pragmatism, Lecture L
Alexander: Space, Time Arid Deity, Vol. I. pp. 205-

206.

Bussell: An Outline of Philosophy

,

p. 308.
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of it. This accounts for their general indiffer-

ence, if not antipathy, to supra-logical intui-

tion which* alone can receive the conflict bet-

ween sense and reason and thus prepare the

path for a synthetic philosophy. In other

words, a balanced and legitimate allegiance to

sense, reason, and intuition gives us, as

against empirical idealism of Berkeley and

pre-eminently logical idealism of Hegelians,

a new type of idealism, which may aptly be

called, because of its comprehensive character,

synthetic.

Synthetic idealism, as I understand it, be-

lieves in loyalty to sense in a never-ending

process. This is another name for matter

rightly understood and also as analysed by
contemporary physics. But this is only one

facet of reality. Reason supplemented by

supra-logical intuition brings into bold relief

its other facet viz. pure identity, self-shining

and stable in character. The philosophy of

sense is a philosophy of unmitigated pluralism;

the philosophy of reason supported and

strengthened by a corresponding extra-logical

awareness is a philosophy of identity, pure

and simple; and the quintessence of the philo-

sophy of synthesis is the recognition of the

unadulterated one appearing as many and of

many of sense finding its reality in the unadul-

terated one. The relation between the two is

mysterious, if we can at all call it a relation,

since unlike in Hegelian dialectic, here the two

contradictories, appearance and reality, matter

and spirit, many and one resolve their con-

flict by themselves and not through the inter-

mediary of a tertium quid, a third some

thing. This is an insoluble 'how' which

baffles precise categorization in terms of logic

but nevertheless in its recognition lies perhaps

the secrets of reality which we can attempt to

decipher best through the joint operation of

the three distinct dimensions of our spiritual

life, sense, reason, and intuition. The advo-

cates of change like ancient Buddhists and

Heraclitus, and also Bergson very recently,

have shown with great precision that facts of

experience are nothing but series of changes

and there is nothing permanent in the midst

of changes, Heraclitus treats the permanent

as an illusion of sense, Bergson with better

insight as an illusion of intellect. Logical

analysis carried to its furthest limit does not

reveal a principle of permanence that retains

its intrinsic character in the midst of changes.

Sense gives us matter, i.e. process, many or

difference. Intellect in its freedom from sense

demands identity, stability or spirit. Both

considered and taken stock of side by side

does not leave scope for a via media. A
synthetic view gives 'one as many' and 'many

as one', the stable as the dynamic, spirit as

matter and also vice versa. Russell rightly

observes in one of his earlier writings that for

philosophy to recognize a problem as insoluble

is the best that can possibly be offered. The
advocates of modern mathematical logic

maintain that of the many a priori possibili-

ties of thought only that one should be taken

as real which is consistent with our scientific

knowledge. To me it appears that reason

has before it only one a priori possibility,

namely the concept of pure identity. When
validated by supra-logical intuition, it becomes

a content of experience and gets a metaphy-

sical status, the sole objective of philosophy is

reduced to an effort to adjust the claims of the

plurality of sense and this self-shining iden-

tity of reason evenly in the balance of meta-

physics. The best possible answer of this

puzzle perhaps is that though for us reality

and appearance, one and many, matter and

spirit, sense and intuition constitute two

separate spheres in reality, they constitute one

basic stuff just as the illusory snake and the

rope do. The way we know reality and

appearance is not necessarily the way
in which reality and appearance exist

as such. Here I plead for an

emancipation of metaphysics from episte-

mology as does the modern realist. Can we

not, by the help of aesthetic imagination, con-

ceive the possibility of a rope appearing as a

snake without forgoing its own nature irres-

pective of a cognizer who views it from out-

side? If we can, as we believe we should,

this will be a clue to a human understanding.
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however limited, of the relation of reality with

appearance. Judged from this perspective,

matter and spirit and, through that, spiritual

and material values and also materialism and
idealism merge. Edward Cavid has in one

place said that matter is spiritual without

ceasing to be material. If our analysis of the

nature of matter and spirit is correct, we may
very profitably supplement his significant

formula by the additional assertion that spirit

also is material without ceasing to be spiritual.

Though it may sound paradoxical, synthetic

idealism makes materialism spiritualistic and

spiritualism materialistic. Judged from a

correct perspective, the over-emphasis upon
matter in contemporary philosophy will defeat

its purpose just as the over-emphasis on

spirit has failed humanity miserably through

centuries, if not millenniums.

MAHATMA^S UNIQUE MESSAGE

By Sri Chunilal Mitra

Gandhi is not an avatar like the great

Buddha. He is not an elect like Swami
Vivekananda. Nor is he a sparkling genius

like Tagore or Shaw. Nevertheless, from a
very ordinary and even humble beginning he
rose to the peak of glory, so much so that he
passed as a Prophet. His is therefore an ex-

ception, a deviation, from the common run

of the history of mankind. It is meet and
timely and never too late that our Govern-

ment is contemplating to introduce Gandhian
Philosophy in the course of studies from the

school right up to the university stage.

It is worth while, therefore, to recapitulate

his voices in the context of the outstanding

problems affecting free India and the rest of

the world. To start with, we vie with one

another in placing our claim as lovers of our

fair land. But, of patriotism he said: ‘I

want to identify myself with everything that

lives. I want to live at peace with friend and

foe. So, my patriotism is for me a stage on

my journey to the land of eternal freedom and

peace.' Patriotism and cosmopolitanism

have been synthesized in him. His patrio-

tism was never exclusive. In his opinion a

patriot is so much less a patriot if he is a luke-

warm humanitarian. His life was an indi-

visible whole and all his activities ran into one

another; and they all had their rise in his in-

satiable love of mankind. ‘What I want to

achieve (through all my activities) is self-reali-

sation, to see God face to face, to attain

Moksha. 1 live, move and have my being in

pursuit of this goal. And all that I do by way
of speaking and writing, and all my ventures

in the political field are directed to this same
end'.

He not only headed a political revolt of the

Indian people against the foreign rule but also

led a crusade against the mechanistic and
urban civilization of the West. He really

transformed the Congress from a debating

body of the politicians mainly drawn from the

upper middle class into a powerful combative

organization of the masses.

The foundation of his belief was soul force

and his ideal was to enjoy through sacrifice as

enunciated in the Upanisads. The key-note

of his philosophy, if philosophy he professed

any, was plain living and highly moral and

spiritual thinking.

He believed that economic freedom is pos-

sible only through political freedom. In his

ideal economic set-up each village will be a

small yet self-contented Republic. In his con-

ception there is no possibility of competition.

As a result, class struggle and civil war are

ruled out. He held that by virtue of ideal

education people will cease automatically and
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as far as practicable from doing any anti-

social and subversive works.

The greatest cowardice, which is unpar-

donable, is explicitly expressed when in know-
ing Truth full well we fail to recognize the

same. For the realization of this Truth the

Mahatma considered no price not worth pay-

ing. Verily had he made his life co-extensive

with ^Experiments with Truth'. In his own
words: Tf it is a good work to sacrifice

several lives to measure the height of Mount
Everest, if to court death one after another to

instal a flag to the farthest pole is glorious,

then to sacrifice millions of lives for the search-

ing and exploration of that all-powerful

Eternal Truth is hundred times far more

glorious'.

Non-violence and yet fearlessness are the

two basic principles on which his whole mes-

sage and philosophy rest. He abhorred

cowardice and timidity by which, he felt, we
are strangulating each other. 'The Hindus

disbelieve the Muslims out of fear; cowardice

and imaginary fear are at the root of the

Muslims' distrust for the Hindus.' For him,

therefore, without non-violence and fearless-

ness knowledge of the Truth is impossible.

Again, Truth and non-violence are inseparable.

Yet, without fearlessness Truth cannot be ex-

plored. The way to God-realization is the

way of the brave, not of the weak and the

timid. Only the brave are free from fear.

'Sword is not the expression of heroism, it is

the very mark of cowardice.' For a

noble cause he preferred total death to slow

death. In his words 'To push millions of men
towards death step by step is worse than to

court death all at a time.' He exhorted men
saying: ‘To kill and to be killed by the

enemy in a battle field is bravery; but to for-

bear the attack of an enemy without retalia-

tion is a greater bravery.' He warns his fol-

lowers against a possible misunderstanding

that non-violence very easily takes the form

of hypocrisy. But, he opines, love and fear

are self-contradictory. Love never hesitates to

sacrifice. It is disinterested in having any-

thing in return.

We must not delude ourselves into think-

ing that our hard-earned and much-protected

independence has come to stay for ever in

spite of all our shortcomings. We are being

reminded by the sage of Sabarmati that every

nation loses her independence for some weak-

ness or other; the moment she overcomes the

weakness, that very moment she gets inde-

pendence once again.

Gandhiji is the 'Eternal Man' of Emerson

like Buddha and Christ, Ramakrishna and

Tagore. He attained tremendous success in

politics because of the strength and depth of

his personality which itself was bom of confi-

dence and self-reliance. For the first time in

thousand years politics was renovated and

rejuvenated by his unique introduction of reli-

gion in it. Yet, politics was not the be-all

and end-all of his life. True to his philosophy

he could not conceive that the Hindus and the

Muslims were two separate nations and that

a country could ever be partitioned, her limbs

dismembered, on the issue of religion. Quite

consistently, again, he could not put up with

the British proposal of 3rd June, 1946. Only

on the 6th May, 1947 when partition became

almost indispensable, his lieutenants still ac-

cepted it as an unavoidable crime, a contin-

gent curse, and the Mahatma warned all con-

cerned in November, the same year in an

address over the AIR, Delhi that both India

and Pakistan would be ruined if the refugees

were not rehabilitated.

It is now an established fact that the poli-

tical history of India for long thirty years

(T917-1947) is the life history of Gandhiji, and

the newly earned independence is greatly the

result of the Mahatma's leadership and sacri-

fice. In achieving national prosperity and

international peace he could never accept that

retaliation was the only way. Thus, to the

corrupt, unjust, power-sick, and violent mili-

tant civflization the message of the Mahatma

is a harmony, a concrete synthesis of religion

and politics.

The alternative to annihilation is survival.

Accordingly, the alternative to the atom and

hydrogen bomb is non-violence, sarvaseva
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service of all and sarvodaya prosperity of all.

Peace and survival lie in the Gandhian way
and Gandhian way alone. No amount of

Summit Talks or Four Power Disarmament

Conference will save us from devastation and

destruction that stare civilization in the face.

The formulae of the Four Powers, viz., joint

inspection of forces (British), exchange of

blueprints for peace-plans (U.S.), budgetary

control of weapons (France), and prohibition

of atom bombs (Soviet) have only touched the

fringe, leaving the deep problem unsolved.

Gandhiji's way of disarmament and peace on

earth is to apply truth and non-violence even

in the international spheres. He cultivated

the quiet courage of dying without killing and

asked his followers to cultivate likewise the

same spirit. For he believed that non-vio-

lence is the law of our own species as

violence is the law of the brute. Neverthe-

less, he asked us to risk violence a thousand

times rather than to have the emasculation of

the race. To the world of duplicity and

hypocrisy, dissension and suspicion the

Mahatma heralded, ‘Cunning is not only

morally wrong but politically inexpedient.'

His religion is principally and basically

ethical. To him there is no religion higher

than Truth and Righteousness, and no action

can be called moral unless it is prompted by

a moral intention. For, according to

Gandhiji, the end must never attempt at

justifying the means however noble it might

be. Times without number he emphasized:

‘Religion is to morality what water is to the

seed that is sown in the soil.' True religion

is identical with morality. In his catholicity,

magnanimity, and universality living the life

of Purusottama of the Gita, the Mahatma

proclaimed that even disobedience might be

deemed a virtue only when it was resorted to

in response to a higher call.

Free India's policy—home and foreign

—

is in consonance with the ethics and philo-

sophy of the Mahatma. Still it is left for the

stalwarts of our nation to demonstrate to the

world that only through the Gandhian way of

conduct and character, policies and creed lies

the solution of all tlie ills of the world in

spheres economic, social, political, and cul-

tural. Statesmen, politicians, and custodians

of big nations are to prove their sincerity of

purpose in bringing about lasting peace to the

world. They arc to believe as the Mahatma

did that ‘It is million times better to appear

untrue before the world than to be untrue to

ourselves.'

LOGIC OF BEING IN VEDANTA

By Dr. P. S. Sastri

The knowledge of reality which is the basis

of all logical inquiry is grounded in the charac-

ter of a self or consciousness. This leads us

to enquire into the nature of the self and its

relation to the objects.

I. I see a table and I touch it. These

are not two different subjects doing two dis-

tinct acts. They belong to the same agent

referred to as ‘I', and this is strongly corro-

borated by an act of recognition^ The two

activities emerge from the same subject. If

the subject is a fleeting, perishing existence,

we can never be certain about the identity of

the subject, and we cannot then refer the

cognitions to the same subject. Whenever we

identify an object as that which we saw pre-

» See NS 3.1.1, 7; BBV 4,3.269; PVA 298.9-12;

PBV 44.
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viously we are having a recognition. In the

present cognition of x we have also the opera-

tion of certain traces or impressions derived

from past experiences. Then arises a single

cognition which involves the relation of two
moments of time^, ‘The object I touch is the

same that I saw*. Such a judgement acquires

its validity not merely because it is based on

perception, but because it is also supported by
an inferential argument®.

How can this recognition establish the

identity of the subject in different cognitions?

We need at least two occasions when the self

has become an object of a cognition. The

first occasion must give rise to certain impres-

sions which may enable us to recognize the

self. Even to have a cognition of the self,

there should be an entity other than this self

to cognize it. That otlier entity is at least

beyond cognition and recognition. Further,

I see a patch of blue and I apprehend it as

blue. The apprehension of this patch arises

from the form of image apprehended. The

awareness of the patch of blue implies the

self-awareness of the subject.

One may argue that this is an impossibility

since objects like a jar which are revealed by

light cannot manifest themselves; and that the

self cannot reveal itself and the other also.

But the jar that is revealed is revealed as ex-

ternal to the lamp. The light does not reveal

the jar as its image or idea. Consciousness,

on the other hand, docs not manifest the object

as external.^ The object as revealed to an

apprehending consciousness is never external.

It is an essential element in the felt awareness.

That which is not apprehended is that which

is outside consciousness, and it is, therefore,

unknown. Tliere is no self-contradiction

when we argue that tlie self reveals itself and

also the other. Self-contradiction actually

arises from the emergence of two mutually

exclusive properties or activities at one and

the same time for the same object. In the

case of manifesting itself and the other, the

2 See PPV 75.23-24; PPVT 273.

3 cf. PVA 435 on II. 230; 298.22.

^ PV II. 328-329; PVA 353, 10-24.

self does not have mutually exclusive activi-
ties. When we say that the self reveals itself,

we are not even referring to any activity of
the self, since self-revelation is the very nature
or form of the self.® In revealing the objects,

,

the self does not stand in need of something
to reveal it, since such a necessity would lead
to an infinite regress and since it would always
require the existence of that which reveals

the object.® A subject then presupposes an
object; and an object is an object for a sub-
ject. The conscious mind apprehends the

objects; and apart from the mind there is no
cognition.^ To speak of the existence of an
object is to admit that there is an apprehen-
sion of the object. Consequently we cannot
speak of the existence of the objects without
any reference to an apprehending mind. Con-
sciousness is an ultimate datum apart from
which we cannot have a subject or an object

or a cognition.® Thus when I have a know-
ledge of the table, my knowledge does not
have its ground in the table but in me. The
table is the object about which I have the

knowledge.®

This explanation would make my desire

an object when I have a knowledge of my
desire. A desire which is an object has a
more intimate relation with the subject. It

cannot e.xist apart from the subject, while

there can be a subject without such an object.

It is the subject that has a knowledge of the

objects. As the objects vary, there is a cor-

responding change in the knowledge and in

the means of cognition. But is there a cor-

responding variation of the subject? If there

is, then experiences like recognition will have
no place. If the subject docs not vary, then

its relation to the object is purely accidental.

One may argue that knowledge by nature has

a transitive reference. Then my knowledge

of A is one relation. When I have the know-
ledge of B, does the prior relation come to an

«cf. PVA 354 T-4 ‘

® See BBV 4.3.501.

7 PVA 388.27-28.

8 BBV 1.4.282, 286-289.

8 IS 56.6-10, cf. KKK 607.11 ff.
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end? If it does, I should cease to have any
recollection. If it continues, knowledge ouglit

to admit an infinite number of relations. A
single subject can have an infinite number of
relations only when it is a member of a
coherent system; and as a member of such
a system, the number of the relations is never
infinite. If it is outside the system, it

cannot have any relation to that which is

in the beyond. We cannot conceive of a

relation in which a subject can stand to any
other; and yet we have to admit the reality of

an abiding self-identical consciousness.

2. We cannot attribute a momentary
existence to the self because of the fact of re-

collection.^® Recollection is the emergence of

something subsequent to an earlier knowledge

or perception. Such a recollection is possible

only if it belongs to the same subject who had
the earlier perception. The object of one

person's perception is not what another can

remember. To say that I have seen earlier

what I am now seeing is to admit that there

is only one percipient who had the earlier

knowledge and the present one.** If the per-

cipients are distinct, I should say that I only

remember though it was someone else who
perceived it; and this is contrary to our expe-

rience. Where the percipients are different, I

can only say that I remember that x had seen

it. If one and the same subject is in touch

with the moment of perception and the

moment of recollection, we have to reject the

momentary character of the self. One may
argue that it is not the identical subject run-

ning through all these moments, but that it is

a similar subject. But similarity is a relation

between two entities and it is cognized by a

subject. To say that two subjects are similar,

we need a third subject cognizing this simi-

larity. And this in turn falsifies the argument

from my awareness of myself now as being

similar to m3^elf then. The subject that

apprehends these two similar subjects must

have more than a momentary character be-

cause in one moment the subject can attend to

See VS 2.7.25,

** cf. SV Atmavada 138,

one only, and because the cognition of simi-
larity arises at a moment subsequent to the
moment of the cognition of the two. x is

similar to y implies two distinct factors which
constitute the material for the judgement of
similarity. If the similarity were to be a dis-

tinct cognition which does not require such a
material, then there can arise only the judge-
ment 'this is similarity*. Recollection then
involves the indubitable consciousness of the

identity of the self in different moments. This
identity is apprehended in recognition. Re-
cognition is not based on a similarity between
the two entities observed, but on the identity

of the same entity in different moments and
places.*® It refers to entities conditioned by
factors like space, time, and causality. And
when I am able to recognize the identity of

the self in different cognitions, I can refer only
to the conditioned or determinate self.*^ Such
a self may not be an object of my experience

and yet it can be an object of my recognition.

I recognize its identity in spite of differing

stages and circumstances.*® It is here that

we find the validity of the principle of iden-

tity.

3. I cannot deny the existence of the self

simply because I do not find an object called

self. How do I know that I do not apprehend
the self? When I know that I do not appre-

hend the jar on the ground, I have a percep-

tual apprehension of the ground on which the

jar rests. Similarly for the non-apprehension

of the self, there must be a ground. If the

ground is the self, my denial is meaningless.

If there is no ground, how can an ungrounded
property or quality establish anything?*^ The
self as the ground of all experience is affirma-

tive. It is logically prior to all categories;

and as such it is a self-evident entity. This

self-evident character can be treated as exis-

12 See VSB 535 i6*537 i-

VSB 704.7-12; B 704. x-3; PPV 76-77;

PPVT 274-9.

MPPV 76.6,

iff PPV 76.13-X4; VPS 7fi.

Sigwart 11. 26.

NV 342.16-22,
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tence or as that which reveals itself in all that

we do.^® In other words no valid means of

cognition, can be directed to establish its exis-

tence.^®

If I speak of the non-apprehension of the

self, what is it that I establish by this act? I

cannot say that I have no object, because the

absence of an object implies the absence of

experience. But this non-apprehension is

certainly an experience. As an experience it

has an object contained in it; and this expe-

rience cannot deny the object without at the

same time denying itself. Fire, for instance,

cannot negate its own heat. The experienc-

ing subject likewise cannot negate the self

without negating his own being. And this

being is always present as existing here and

now.®^ Even the apprehension of non-exis-

tence presupposes a consciousness that appre-

hends it. In the absence of such a conscious-

ness this non-existence would cease to be non-

existence. This consciousness or self is ap-

prehended immediately. Though it has no

form, it is apprehension directly much in the

same way as light.®® In other words the true

character of the self is immediacy.®* It is not

that which can be cognized by any means of

cognition.®® It is a witnessing consciousness,

a transcendental unity.®®

4.

The true nature of sleep excludes the

true character of the waking life; and the self

that experiences both must then be uncon-

nected with the characteristics of any of these

states. In sound dreamless sleep, moreover,

the self is free from all relations to the world,

and yet it remains the self. This self must

represent the true nature of the self as that

which is unrelated to the world and its prob-

lems. But it is a self which exists in a way

in which the world does not exist. The exis-

B 5S5.5.

VSB 5B5.2-5: B15V Sambandha t8<S-i9o

ao NV 342.22 ff.

VSB 585.6-9: BBV 1. 2. 10; B 58S.12.

asBBV 3.4.199: B I34 I-3*

33 PVA 407.27-31-

3^ VSB 618.23; B 618.13-14.

28 BBV 3.4.126-127.

a«VSB 134.2; B 134 9 - 11 .

'
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tence of the self is not something other than
the self; it is only its self-revealing charac-

ter.®^

5. It is a serious fallacy to treat the self as

a totally non-existent entity like the horn of

a hare. Such a horn is unreal; it is not a fact

of experience, hence it cannot afford any
analogy. When we reject the horn of a hare
as unreal, it is not because we deny the exis-

tence of horns or of hares. We only negate

the relation of a horn to a hare, because this

relation is, on the basis of our prior expe-

riences, an impossibility. A similar impos-

sibility is not found in tlie consideration of the

existent self.®® Yet that which exists may
appear as shifting its character with reference

to a percipient. Such entities have an inex-

plicable reality because they are self-contradic-

tory and yet are experienced. These entities

then presuppose a ground, a basis that is not

subject to these changes since a change is in-

conceivable without reference to the unchang-

ing. This unchanging entity must be an ex-

plicable realitjr.2® That which changes is a

particular; and consequently the real has to

be viewed as other than a particular. It is

the other, like clay, which gives rise to the

particulars called jars. But the jars are never

seen to bring forth the clay into existence.®®

6. The real as the ground of all change is

no other than the self. I have the knowledge

of the I that persists as the same in different

experiences. Tliis is an immediate or direct

apprehension. If the self is not the object for

my cognition of the I, what is the object? I

do not equate forms, colours, and the like with

the I. But if the self is the object, what is the

.subject which apprehends this object? Here

at least wc find that the self and the know-

ledge of the self cannot be different.®* Every

one cognizes his own existence. No one cog-

nizes that he docs not exist. If the existence

of the self is not known, everyone should be

27 VSB 445.2-3; B i8.T-a,

20 cf. NV 340.9 ff.

588.13-589.1.

•’» Sne VSB 589. r-?,

IS 88.18.



422 PRABUDDHA BHARATA October

aware of his non-existence.*'*^ This knowledge

of the identity of an abiding self is an act of

recognition.®^ This self is a conscious entity.

Consciousness, as a quality would spatialize

the self. But space itself is a category which

cannot be applied to that which is prior to the

categories. Consequently consciousness has

to be accepted as constituting the very nature

of the sclf.®^ Such a consciousness is revealed

as apprehension. In the epistemological

situation we refer to it as knowledge, and the

same viewed onlologically is existence. This

is the starting point of any logical inquiry.

7. It is not possible to deny the self, since

that which denies is the self. Even for him

who denies it, there is the character of the

self present.®® The denial of this kind pre-

supposes a self to be denied. If there is no

positive existent, we cannot deny or negate.

Negation operates on an affirmation. When

I deny the existence of a jar, I do not deny

its existence completely but only its existence

in this place and at this time. A denial of the

self cannot refer to space or time because these

arc the basic ideas with which the self con-

structs to itself an intelligible world. Space

and time are ideas emerging from a self; and

as such they cannot be applied to their ground.

If, on the other hand, the self were to be treated

as an object, as a product, like any other ob-

fl 3 VSB 81.1-2.

3 '* B 305.8; IS 89.21-23.

3 ^ B 609.7-610.1.

35 VSB 13.1.

ject, the consequences would be highly incon-

sistent. An object like a jar is at times pre-

sent, at other times far away, sometipies gives

room for doubt, at some other times leads to

erroneous apprehensions. The self as an ob-

ject must give room for doubt and error; and
all this must happen to someone who cannot

then be a self.®®

It may be argued that the self is a con-

struction, an idea. I see an object and con-

struct the idea of the table. My idea presup-

poses an existent entity with which it has some

similarity though not identity. If the self is

a mental construct, it must be a construction

from something existing externally. This con-

struction must have similarity with some entity

and therefore also different from that entity.

If I construct it as existent, its counterpart in

the world may have to be non-existent, be-

cause there is always some difference between

a construct and that to which it refers. If I

construct it as non-existent, it must exist in

the world. I cannot construct a totally non-

existent entity.®^ But whether I infer, recol-

lect, doubt, or fall in error, I am always pre-

sent. I do experience here and now even in

recollection. I may doubt, but I that doubts

is not a doubtful entity. I may err, but there

is something which is not an error and which

errs.®®

{To be continued)

36 B 604.1-2.

37 Seo NV 337.17-21,
38 B 604.2-3.

FLOWERS OF SPRING

By a. Iswaran

P'amiliar things have a nevv manifestation of

trees put on fresh and fair and fragrant flowers, . . .

The beauty of the Himalayan scene is

spread out in all its splendour. Nature chose

this spot to carve the throne of Beauty. Tier

glory in the light of rasa just as in the spring

—Anandavardhana

Upon tier of heaped-up mountains in varying

shades of jade, emerald, and sapphire, crown-

ed with sparkling snpw, rear their heads in
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incomparable majesty. The tall cAtVs—each
tree a giant chandelier, and cveiy shimmering
needle a* lighted candle—are lifted up to the

pure heavens in mute adoration. The spires

of graceful pagodas of the deodars pierce the

azure tent, standing sentinels over the sacred

region. What magic is this? The dividing

line of matter and spirit vanishes. The free-

dom of these volant creatures, tiny birds and
animals, warbling, frisking in the tangled

mass of green—is this freedom a physical fact,

or a symbol of the superior freedom into

which the spirit leaps, at the touch of the

scene, breaking the fetters of matter and
mind ?

In a world that is growing noisier every

day with ever increasing mechanization and
rattle of arms, it is feared that man is losing

the true sense of Beauty, the aesthetic taste,

which is a capacity to receive and expand
under the stimulus of the Good, the Beautiful,

the Lovable. To choose a less severe word I

say 'lovable' instead of the 'spiritual', for

both mean the same thing in the ultimate ana-

lysis. Love is nothing but the adoration of

the Spirit, a projection and adoration of one's

self in a medium called Beauty. So, when-

ever the soul comes across this medium in a

palpable, rich form it excites it towards this

communion. Thus Beauty of Nature exerts a

tremendous influence on man's spirit-life.

These days when the utilitarian worm is

eating its way through every field of human
endeavour, and novelties under the pretence

of creating new standards of art are influenc-

ing the very architecture of our dwelling

houses, one might despair of ever having a

sight to soothe the eyes, not to speak of in-

spiring Beauty. But with all this. Beauty

does exist not only in the splendours of the

Himalayan scene but everywhere and reveals

itself to the seeing eye. Every human being,

even the most sordid or commonplace, pos-

sesses this seeing eye. Only it sleeps in the

busy tide of the work-a-day world and, in a

psychological moment, opens and beholds a

new light shedding a heavenly charm over the

most insignificant objects—the notes of an

ordinary song-bird, the evening light falling

on way-side grass, or the shining beads of

sweat on the face of a child returning from

play. Everyone of us has received this light

some time in life. With most poets it is a

continual inspiration, the sustaining core of

life. But it is through the mystic experience

of saints that this influence has created land-

marks in human history.

Moses on the heights of Mt. Sinai heard

his God speak through the thunder and in the

early hours of the morning when the shrubs

of the desert were touched with flame by the

rising sun, he beheld Him face to face in the

burning bush. Again, it was on the top of a

mountain, but in the deep mystery of night,

under the burnished stars, Muhammad had

the call from the Supreme, saw the Heavenly

scroll unroll before him and read the flaming

words. And was not Jesus Christ greatly in-

fluenced by the wild beauty of the valley of

Jordan, where he had the stupendous spiritual

experience at the time of baptism by John,

the 'lilies of the field' and 'fowls of the air,'

all of which left impressions on him and

opened the door to deep insight into spiritual

laws? A host of similar instances can be

quoted of lesser personalities, saints and mys-

tics, the world over. Sri Ramakrishna, as-

suredly the paragon of mystics our age has

produced, had his first spiritual ecstasy, while

a boy of seven, at the sight of a flock of snow-

white cranes in flight across a dark sombre

thunder-cloud that loomed in the sky over the

green fields. The shock of joy was so sudden

and intense that he fell down unconscious.

What was the particular idea that the scene

conveyed to the mind of the tender boy is not

clear. But the experience as it manifested

affords a striking demonstration of the powers

of aesthetic feeling. The play of colours and

mood of the beautiful setting impinge on the

sensitive nature with great force bursting open

a flood of joy. This flood breaks down all

physical and psychological barriers, lifts the

man up, and carries him far into a new realm

where all the powers of the senses rush in at
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the same time and concentrate on a rosy pin-

point perception of Beauty, to the exclusion

of all else, an experience that made Dadu
cry out:

‘My whole body has become an eye to

sec His beauty,

My whole body has become a tongue to

taste His flavour

And a voice to speak to Him/

When the intensity of joy of this communion

is extreme, the physical functions of the body

are suspended and the person becomes uncon-

scious. A similar experience is recorded of

Swarni Vivekananda. When he was still a boy

travelling with others through a jungle he be-

came absorbed in a profound abstraction as

he gazed at a huge honey-comb high in the

crevice of a hill. So it happens that specta-

cular colours or proportions are not alw^ays

necessary to lift one into the realms of redeem-

ing joy. The sight of a mere leafless tree

filled Brother Lawrence with an overwhelm-

ing sense of God's benificence and transformed

his life that very moment.

In all these cases people exhibit the power

of projecting their own richness on to the

medium offered by the occasion and this pro-

jection or creation, sustained by an impulse of

joy throughout, is the secret of human blessed-

ness—Oman's freedom from the thraldom of

animality. It is the sacred duty of every

human being to attain to this freedom by

exercising this power of superior creation

which is his birthright. How rich and godly

would be human life if everyone of us had this

power developed to some extent! Indeed in

this alone would have been fulfilled the pur-

p)0sc for which man was evolved on earth.

For it is the bridge to Immortality, the bridge

between the sensuous and the spiritual.

When two pieces of wood are rubbed

against each other fire comes out. The sensual

is the lower piece and the spiritual the upper;

the fire emanating is the all-consuming, life-

transforming, pure bliss.

It is told in the Upanii^d that when the

will to create arose in Brahman, the Absolute

Spirit, It ‘swelled' with exultation. Concep-

tion is always a thrill of joy, though it entails

travail. The subjective experience, in spite

of pain, is joyous, and to the experiencer the

pain is but a prelude to a crescendo of ecstasy.

The deaf Beethoven wandering the Austrian

forests driven by the agony of unformed

symphonies haunting his mind was actually

in the grip of a rapture in the culmination of

whose frenzy the notes gained their proper

sequence and measure and the composition

was complete. Such experience is not exclu-

sive to extraordinary genius alone. Every

person has tasted it in varying degrees accord-

ing to his capacity; for man is essentially a

creative being, a spark from the fire of the

Divine Creator. Who has not felt the bitter

sweet struggles of a timid writer venturing on

his virgin {)oerri or article, of the affectionate

labours of the farmer raising a neat fence

round his new garden, or of the jeweller carv-

ing at a gem with minute care and precision?

Now, there comes a stage for certain souls

in their determined march towards perfec-

tion, w^here they have to abandon the physi-

cal beauties of Nature- as unfit media for the

sort of communion they seek. In his intro-

duction to Dr. Tagore's Gltdnjali, the great

poet W. B. Yeats asks, ‘What have we in

common with St. Bernard covering his eyes

that they may not dwell upon the beauty of

the lakes of Switzerland . . .
?' As one choos-

ing to cry against renunciation and feeling

‘the embrace of freedom in a thousand bonds

of delight', his approach may differ from that

of Bernard. But if he means to deny a new

order of the aesthetic sense in the mystic, then

we arc not sure if he is right. The saint is

aesthetic and much more. The very fact that

he had to bind his eyes betrays the strong in-

fluence such beauty wielded over him. He
was only struggling to sublimate it to a higher

plane for a particular kind of realization of

the same Beauty whose outward gross mani-

festation so dazzled his eyes and distracted his

attention. We do not know what private

sudhands he was practising. But we under-

stand it clearly in a similar and more drama-
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tic demonstration of the same attempt in the

life of Sri Ramakrishna. Nobody can doubt

the aesthetic temperament of this Super Artist.

He realized and revelled day and night in the

Divine Mother, the ocean of Beauty and Bliss

ineffable. Yet, when he took up advaita

sudhand, the monistic practice, to commune

with the Supreme Spirit in Its pure, uncondi-

tioned aspect, he found the very same

Divine Mother an obstacle; and he had the

courage to cleave that blissful form into two

'with the sword of discrimination' and soared

high towards Nirvikalpa Samadhi. We must

note that the cutting does not mean a com-

plete destruction of the sense of Beauty and

the capacity to enjoy it. For his bliss never

abated but only increased and made him

speechless about it. Previously he could sing

and dance in a sea of bliss. But in this state

he remained motionless, completely enveloped,

lost in its fathomless depths. This is a realm

where all our standards, even the most sub-

lime, fail to measure the state of the soul.

Along with the salt doll, the measuring rod of

salt also has dissolved in the ocean. Our

readings arc lost. In a sense the soul's aes-

thetic sense does disappear in that particular

state; but then there is no other sense also,

nothing except its own pure form, swarupa

which is the real ultimate source of all these

senses. And inasmuch as the soul is in true

and full possession of itself, it contains and

transcends all the richness of the aesthetic.

Those who shrink from or decry this transcen-

dence betray the small-mindedness of the

prisoner who when questioned why he always

managed to return to the jail every time he

was released at the end of his term, replied

that he relished the prison food better than

any that his depravity could fetch for him

outside the jail. The most ravishing beauties

of the earth, the highest happiness that can

be drunk through the senses, mind and intel-

lect, are but crumbs fallen from the table of

the Most Ploly. Because the winds blow

sweet, flowers and stars bloom sweetly on

earth and sky, the sun and moon shed their

sweet radiance, and sweet smiles play on

human faces when unclouded by worries, and

because people say sweet words once in a

while, shall wc make this mundane the be-all

and end-all of our existence? The wise man

reads the sign and takes the hint. He fol-

lows the ray back from the reflecting mirrors

and gains the vision of the True Light.

The sun is bidding farewell and with his

last lavish touch transforms the impeccable

snow-peak into an image of molten gold. In

between the deepening shadows of the moun-*

tain folds the dust of light is settling down.

An indescribable hush, deeper than the deepest

silence, falls upon the scene—it is the footfall

of the Spirit, the great 'Lovable', loved

through all life but as yet unbeheld; those

familiar footsteps are drawing closer and

closer. From the cistern of light beyond the

western range a broad, divergent, rose-coloured

ray shoots forth in a final signal and vanishes

at the zenith—the night has come, with the

purest of gems for stars, and draws its purple

veil over the human sight. But the inward

eye is opened and then, then . . . the snow

melts away in silence, in silence the mountains

crumble down, the stars fall silently like petals

of flame burning up the forests below—the

scene is effaced; only the Beauty remains.

The symbol is pierced, peeled, and cast off as

a snake sloughs off its skin; the symbolized

alone remains, shining pure and naked.

'What is after all really required of us in this (Bhakti) Yoga is, that our thirst after

the beautiful should be directed to God. What is the beauty in the human face, in the

sky, in the stars, and in the moon? It is only the partial apprehension of the real all-

embracing Divine Beauty. "He shining, everything shines. It is through His Ught

that all things shine".' —Swami Vivekananda



NOTES AND COMMENTS

TO OUR READERS

Among the papers left by the late philo-

sopher, Dr. Mahendra Nath Sarkar of the

Calcutta University, were found about 8o

typed pages of a manuscript dealing with Life.

It seems he wanted to write a dissertation on

Life from the Vedantic point of view. It is

not quite clear if he finished the work. But

these pages do give a very beautiful philoso-

phic interpretation of life, which, in a way,

may be considered complete. His devoted

widow has very kindly sent the manuscript to

us to see if at least some portion of it can be

published. We find the pages quite illu-

minating and propose to share the great

savant's thoughts with our readers. It is a

pity that the whole thing cannot be published

in the columns of a magazine. Hence we

would publish some portion of it, taking care

to preserve the continuity of thought as far as

possible. This issue contains the introduction

under our caption, ‘The Vedantic View of

Life.' Readers, we are sure, will enjoy the

depth of the Professor's thoughts expressed in

his picturesque language. . . .

Dr. Govinda Chandra Dev, M.A., Ph.D.,

of the department of Philosophy in the Uni-

versity of Dacca, Pakistan, has voiced in his

thoughtful article, 'Synthetic Idealism and the

Future of Man', what many philosophers,

after an almost interminable wrangling over

millenniums, have realized that Idealism and

Realism in their extreme forms have failed to

show mankind the way to the Ultimate Truth

or to give a consistent view of Reality. And

over the last hundred years there has been

quite a spate of compromise theories of Reality

with varying degrees of emphasis on either

side. Dr. Dev's plea is; ‘S5mthetic Idealism

. . . believes in loyalty to sense in a never-

ending process. This is another name for

matter rightly understood. But this is only

one facet of reality. Reason supplemented by

supra-logical intuition brings into bold relief

its other facet, viz. pure identity, self-shining

and stable in character.' This double charac-

ter of reality, this unity and diversity, no
theory of reality has ignored so far; nor is

there any system of philosophy which has not

taken into account the contributions of both

the senses and reason in the building up of

theories. The difficulty, however, has arisen

and will continue arising when human mind
unable to remain satisfied with sitting on the

fence, presses the impertinent question of re-

solving the contradiction inherent in the vera-

city of the senses and reason. Dr. Dev, in

spite of his lucidity of thought and expression,

has not been able to remove this contradiction.

The reason is simple. The senses must give

us plurality; reason must lead to unity. In

the final judgement both cannot be retained.

Man chooses according to his bias for either

—

following reason throughout he repudiates

reason and upholds the veracity of the senses;

again starting with sense data he refuses to be

bound by them! When reason and the

senses arc at the bar there is no universal

standard to judge them by. Still Dr. Dev’s

synthetic idealism, like synthetic rubber, serves

a purpose in our work-a-day world where

everything has its legitimate importance. , . .

Professor Chunilal Mitra, M.A. has given us

in the 'Mahatma's Unique Message' a lucid ex-

position of the philosophy of life of Mahatma

Gandhi. 'Gandhi is not an avatar like the

great Buddha', 'not an elect like Swami

Vivekananda', 'nor a sparkling genius like

Tagore or Shaw. Nevertheless, from a very

ordinary and even humble beginning he rose

to the peak of glory, so much so that he

passed as a Prophet.' In these four strokes

the writer has beautifully brought out the

unique character of the great personality. As

to his message and activities Sri Mitra writes:

'He not only headed a political revolt of the

Indian people against the foreign rule but also
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led a crusade against the mechanistic and

urban civilization of the West/ And this is

the key to the Mahatma's philosophy, if ever

he preached a philosophy. His ahimsd, his

non-violence, his passive resistance to evil,

his taking scrupulous care of the purity of

means, his vicarious atonement of others' sins

and crimes, his iapas (austerities), even his

nature cure are all directed against the mecha-

nization of humanity, are a call to humanity

to live in loving tune with nature, which to

him was an expression of the Divine. . . .

‘Logic of Being in Vedanta' by Dr. P. S.

Sastri, M.A., M.Litt., Ph.D. of the University

of Saugar is an extremely closely reasoned

article, every line of which, as is evident from

the numerous references, indicates the tre-

mendous amount of labour the author has

bestowed on it. Most probably the paper

forms a chapter of a book our humble Doctor

proposes to bring out soon. If we arc near

the truth wc can safely predict that no student

of Vedanta can possibly be without a copy of

the book. This paper by itself is a compre-

hensive survey of the logic of Being and is a

masterpiece of translating Indian Philosophi-

cal Thought of highly polemical character into

Western philosophical terminology in simple

lucM sentences. There is a large section of

Indian philosophers who hold the task to be

impossible. This performance of Dr. Sastri's

will be an eye-opener to them. The article is

fairly lough reading so far as the arguments arc

concerned. But the lucidity of the writer's

language will sustain the reader throughout

and bring him to the end. We are sorry,

paucity of space has compelled us to break the

article into three parts and distribute them over

three consecutive issues beginning with the

present one.

SOURCES OF THE VEDA AND OTHER
SCRIPTURES

Knowledge may be true or false, for be-

fore a false knowledge is falsified it is regarded

and used as true and its falsification is also by

knowledge, another piece of knowledge. All

the items of knowledge, every bit of each, are

knowledge. The object, ‘tree', a factor of

knowledge, is also knowledge. For the

momentary bits of perception, even though

pieced together, are not the tree we know of,

which is within. Again every bit of percep-

tion, which is not the tree but something else,

is not something over there but over here,

within; hence is knowledge. And the process

of perception, or for that matter, any action,

is knowledge, an item within it. That which

we do not know or which we cannot know,

even to its furthest limits, is knowledge, as

the unknownness or unknowability is also

knowledge. The very fact of assertion, nega-

tive or positive, indicates that we know what

wo feel and assert. There is of course a vague

outside, an unspeakable beyond, an eluding

factor, which lends a sort of uneasiness to our

ordinary and uncritical knowledge and leads

us to believe that there is something outside

knowledge. But deeper analysis shows that

this vague sense is due to uncriticality, due to

our natural tendency to identify ourselves,

not with the whole knowledge including the

object, but with the subject portion of it. If

knowledge is taken to be what it really is,

knowledge and being are one and there can be

nothing beyond.

Hence we cannot logically ask about the

.source of knowledge. The source of know-
ledge is knowledge. We cannot even say

that one bit of knowledge gives rise to another

because if we go on tracing the previous ones

further wc invariably come back to whence
we started. This samutpdda, production, is

pratltya, through appearance, i.e. it is praJ^-

yamdna, apparent. Else how can a cause be

its nth effect? And when the imposing chain

of cause and effect is di.ssolved what remains

is knowledge, jiidna, bodhi. The divisions

and processions are all apparent due to our

uncriticality. All questions about the begin-

ning or the end, or the process of knowledge

are really inadmissible. But the doubting

man remains dissatisfied. And he shall be so

as long as he keeps himself identified with a

portion of this being-knowledge and not with

the whole. By ^ueb questions as these man
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is only giving expression to a psychological

necessity of his. But the necessity being

psychological, a psychological answer, which

is bound to be pratiyamdna, apparent, should

satisfy man. But he is not prepared to be so

satisfied. This aspiration for a logical reply

to a basically psychological question can only

be satisfied when psychology merges itself in

logic, or in other words, when man identifies

himself with knowledge and not with a part

thereof.

This pratitya-samutpuda, however, serves a

useful purpose. It helps us, by drawing us

inward, to come in direct contact with know-

ledge, rather with how it works to produce

the w^orld we live in. This psychological

search within reveals how we, as centres of

knowledge, come by the bewildering bits of

knowledge, how concepts and judgements are

formed, how laws and principles arc dis-

covered, how new inventions and combina-

tions are made. In fact the entire science of

mincf and, when yoga is added to it, its art

too, appear to us rather vividly: and the stage

is set for the plunge from the phenomena to

the noumcnon, to knowledge itself. But let

us confine ourselves for the present to the ever

changing phenomena, appearing as a long

but limited chain of causality.

Then every man with his limited but ever

expanding range of knowledge puts to him-

self, at every accession of knowledge, the

question about 'whence'. From where docs

the new knowledge come? To one, similar to

those we are familiar with, we attribute a

similar source; we say it has come from out-

side the range wc call ours, i.e. from the out-

side world. In case of an unfamiliar or extra-

ordinary piece of knowledge we seek a differ-

ent source, the reason being the uncommon-

ncss of this knowledge, which needs a different

explanation. When the receiver of such know-

ledge looks up and out and at the same time

automatically excludes the visible world,

naturally the only source that is left open

turns out to be something transcendent, the

case appearing to be a communication from

something, this something is dynamic, and its

unusuality lends extraordinary powers to it.

To this dynamic transcendent consciousness of

extraordinary, unlimited powers we give the

name of God, and to the uncommon process

that of revelation. Our scriptures then be-

come a mass of revealed knowledge, know-
ledge revealed by God. When the receiver has

not learnt abstract thinking this God, in the

similitude of the receiver himself, is a personal

God. When he has learnt abstract thinking,

i.e. to think and conceive of abstract prin-

ciples, God is impersonal. When, however,

he docs not look up and out but deep within,

as in the case of trained yogis, these voices

and visions appear to well up from there and
wc call the process intuition, and the source

our deeper Self, which is knowledge infinite.

Hence according to such people the source of

the Veda and other scriptures throughout the

world is intuition
—

'Veda' means intuitive

knowledge about phenomena and the noume-

non, a probing deeper than what the senses do.

In these scriptures, beings and the so-callcd

inanimate nature and natural phenomena have

been treated not merely as such but as con-

nected together and guided by a universal

purpose, not by mere universal laws that are

inexorable but by a deeper force, loving and

blissful, that may loosen the inexorability of

laws through the apertures of statistical excep-

tions. By revelation or intuition the scrip-

tures invite man to enter into this kingdom,

which appears new and strange to us but in

reality which is our own selves, nearer than

egoity, which wc mistakenly regard as our

selves. This kingdom appears other than our-

selves because we have chosen to convert our-

selves into subjects of enjoympnt through the

senses, at least through the intellect or under-

standing, which is limited. Scriptures require

us through the revelation of moral and spiri-

tual principles, through their injunctions and

prohibitions, to transcend the self-chosen limi-

tations and come out in the wide open and

share in its amplitude and immensity; in a

word, to come to our own infinitude.

Scriptures are our own talks to ourselves,

of our real selves to our apparent limited
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selves. Their contents are revealed or intuited

as long as we do not succeed in breaking our

shackles. When we succeed, with the help of

these scriptures, we comically smile at the

amusing sport that assumed such terrible seri-

ousness. The source of knowledge, as we
have said, is knowledge itself; and scriptures,

being but a kind of knowledge, are no excep-

tions to that. Ordinarily we say they are

intuited or revealed. In fact they are

embedded in us; they are we. They are

eternal, arc being written through eternity,

because we are eternal. All arts and sciences,

all literatures and philosophies, are but intro-

ductory leaves to these books of spiritual, the

innermost, life.

MATERIALISTS’ SOCIETY

Conclusions are based on data. But all

data are not universally accepted as facts.

Human minds are so widely different that

what appear to some as fundamental*facts do

not have any appeal to others. Spirit, soul,

or atman is one such fact. Even believers in

it differ so greatly in their conception that

rational minds have a legitimate right to dis-

card the concept altogether. Human society,

however, is a glaring fact, whose frowns and

smiles no man can ignore. To base such a

reality on a flimsy ground like spirit appears

irrational, if not preposterous, to many. To

such people matter alone is true, and what

others would like to call spirit is a by-product

or mode of matter. Spirit apart from brain

is denied. Thoughts, feelings, and other men-

tations are functions of the brain. When

brain is destroyed all mentations vanish.

Death is the end of human personality. Hence

such people base the structure of society on

facts produced and gathered between one

birth and death. For the individual man

there is no past or future beyond this one

birth and death. The history and destiny of

the species, however, are not denied. Past

and future are of the .species. Individuals, it

is argued, must work for the improvement of

the species. Morality derives its meaning and

sanction from this improvement. There is rto

spirituality other than morality. This is the

framework of the materialists’ society, within

which everything is fitted.

Now if human beings are bodies, and per-

sonalities are their natural developments, pre-

servation and improvement of bodies, includ-

ing brains, should be the goal of society.

Sacrifice, which is an admitted fact, is for this

purpose alone. Prevention from going to

excesses of all kinds is there because excesses

spoil bodies and bring about disease and early

death. Improvement of society means greater

facilities for enjoyment. Discoveries of laws

of nature and of health and invention of

machinery have this end in view. If enjoy-

ment is the goal, production of children goes

contrary to it, for the income is divided and

with it the objects of enjoyment. Children are

unwanted compulsions. If state takes care of

them that is ideal. Individual enjoyments

remain unhampered. Savings, old-age pen-

sions, infirmaries, and other institutions of

like nature will make old age as happy or

bearable as possible. Children are not needed

for the purpose. And sons and daughters

after marriage lead independent lives with

energy spent in meeting their own multiplying

needs. If the stale does not take the respon-

sibility of bringing up children till they become

independent, then of course parents are com-

pelled. This is a sacrifice they are forced to

make by their act of enjoyment. But if they

can devise safe means, as they are increasingly

doing, of avoiding producing children they

will gladly do so. They cannot be censured

for that, for enjoyment is the goal of society.

There is a snag, however, in this scheme.

Society requires young people to work and

keep it going. Hence children must be pro-

duced, and the state or society must take care

of them, for, in the modem circumstances,

society is more directly concerned with child-

ren than the parents, who, in their retirement,

fall back on their own savings, children start-

ing new homes and becoming earning mem-

bers of society. But if parents are not prima-

rily concerned with upbringing of children who

can force them to do so? Society’s sanction,

5
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being moral, is ineffectual. State alone is in

a position to enforce it. In red countries it is

possible. In countries where government

have to depend on votes of the people men in

power would not dare to lose the confidence

of the voters by enacting unwanted laws. How
then will society go on? If future genera-

tions remain unborn for whose sake is the

building of culture and civilization? On the

« materialist h5^othesis society, if people follow

reason, must come to an end in, say, two

generations.

But society goes on and there is no sign of

its early or even late death, barring natural

catastrophes. How to account for this?

Maya does the trick. It is love which com-

pels parents to undergo terrible hardships for

the life and education of their children, even

when they know they cannot count on their

children's help in old age. Materialists take

advantage of this love, which, according to

their' own preaching, being an emotion is

irrational, hence a weakness to be discarded.

Whatever it be, if man is educated to think of

love as an emotional weakness, which is in-

evitable on the materialist hypothesis, today

or tomorrow, it is bound to vanish from

human heart. Force alone can keep society

going by compelling people to produce child-

ren, not for themselves, but for a few others,

viz. the state represented by the few privi-

leged. How long can such an unnatural state

of affairs go on? Rising against it is inevit-

able. Love flows naturally for mutual bene-

fit and keeps society running. But men
cannot and do not love matter. Love is im-

possible where the chances of personal perpe-

tuity are nil. If the inevitable dissolution of

my body be the end of my personality, love

loses its charm for me and it goes. Sex and

infatuation will of course remain. They are

however fleeting. And their urge will not lead

to procreation, which stands against enjoy-

ment. So the cleverness of taking advantage

of love coupled with the foolishness of preach-

ing love as a weakness will not work long,

however hectic the try may be. And force

begets revolution even in the midst of luxury.

The spirit of independence cannot be killed.

It is the very core of being. Logically, mate-

rialism cannot build and maintain society. It

is however a lucky fact that man is not

rational. On his irrationality materialists can

safely build their society. If, however, some

prefer to be rational and bring in spirit, soul,

or dtman and place it at the hub of the uni-

verse reverentially our opposition friends may
kindly permit themselves to be a little liberal

towards them.

REVIEWS AND NOTICES

THE HEART OF BHAGAVATAM. By
SusARLA Srinivasa Rao, B.A. Published by Susarla

Sreenivasa Pao, M.Sc., Lecturer in Physics, Govt.

P. R. College, Kakinada. Pages vn+197. Price

R$. 2I-, ^
Like other Vedanta treatises, the BHdgavata

also fixes its competent students. Sri K-p^iaa says

to Uddhava, *You must not communicate this

message to one who is haughty, atheistic, deceitful,

unwiUing to listen, wanting in devotion, and

wicked.' Hence a man of the world seldom under-

stands the sincerity and realization of a true Para-

inahamsa. Sukadeva criticizes the vain disputation

and struggle of the unsatisfied in many memorable

passages in order to instil into the mind of the

hearers a real dispassion for the transient sense

pleasures.

The present compiler has intelligently collected

many relevant passages and arranged them under

separate headings. There are not many books of

this nature.-

The stately and scholarly stanzas of the Bhdga-

vata, however, do not easily yield to translation

into another language, especially English. There-

fore the author has unwittingly twisted the mean-

ing of many verses. Let us consider a few in-
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stances, Sloka No. 138 : The reference is not correct.

It ought to be IX.vi.51 and not IX.vii,52. The
meaning aijd the reading do not seem to be well-ac-

cepted ones. ‘Mitliunavrjinan mumuk§ah’ has not
been found in many editions. The reading ‘Mithu-

navratinam mumulc^uh' apjjears more common and
correct. Also in the last line 'tadvratisu' is better

than 'tadrati^u*. The author’s rendering of the

^loha is this : "A person striving for final beati-

tude should completely rid himself of desire for

sexual joys that lead to sin, should not allow his

organs of sense to interest themselves in objects ex-

ternal should go about singly and in solitude fix

his mind on the eternal Lord, and should asscxriato

himself if association is sought, only with the pious

people who find delight in Go<r. The intended

meaning of the ^loka is probably this: One who i.s

desirous of liberation should give up the company
of the worldly, addicted to sexual pleasures; he

should by all means stop his .senses' wandering over

externals : he should move alone in solitude (and)

join his mind to the infinite T^ord. Let his associa-

tion be only with the Godward saints.’ ^loka

No. 226 is not found in that form in three editions

of the Blidgavata which the reviewer consulted in

Sanskrit and vernaculars. Similarly it is difficult

to make out how the author got 'Safikara, Garuda,

Brahma, and Vfiyu,’ in stanza 349 (V. xviii. 37 of

BMgavata) for 'dravya, kriya, hetu, and karta'.

Many illustrations of this kind can be shown. It

would have been happier if Srldhara Swami were

followed in difficult places.

It pains one to see that a book of Bhdgavata'

s

stature is printed and got-up so poorly. There

are innumerable mistakes which could have been

easily avoided if the press and proof-readers were

more careful. It is hoped that the next edition of

the book will be better printed.

B, R.

A HISTORY OF PHILOSOPHICAL SYSTEMS.
Edited by Vergilius Perm. The Philosophical

Library, 15 East 40th Street, New York, t6, N. V.

Pp. 642. Price $6.00.

The editor of the book, who has to his editorial

credit about a dozen books, has blazed a trail in

the planning and execution of this new type of

History of philosophy. The book comprises

forty-seven learned papers from the pens of forty-

one eminent professors of philosophy of America,

Canada, Europe, and Asia. Each paper, dealing

with a particular system of philosophy, is a masterly

delineation thereof suppl5ring details in brief and

omitting nothing of importance. This dealing of

philosophy system-wise gives a finer grasp of the

subjects to the readers without burdening their

minds with many dispensable details, repetitions,

and circumlocutions that are inevitable in the usual

system of dealing with philosophers. It would not

have been possible to give such a wealth of philo-

sophy in a single volume of the size had the editor

attempted to do it in any other way. It is, in a

way, a higher study of philosophy beneficial for

those who are already acquainted with the systems

of different philosophers. This is, by the way,^otir

Eastern method of teaching philosophy, which pays

greater attention to the content of thought than

to the teacher of thought. Another peculiarity

this book is that it has included in itself the sys-

tems other than the Euro-American. We find

here, for example, Indian philosophy, Zoroas-

trianism, Buddhist systems, Chinese philosophy and

the Ancient Jewish philosophy; though, it must be

admitted, they are there more by way of

court'csy than as a serious study. For to include all

the Indian and Chinese systems in but two papers

is, to say the least, to carry a wrong idea about

them to the West The pa{>cr on Indian philo-

sophy could not. deal with the vast field of Indian

Epistenudogy which in its d(‘j)tb and richness com-

jiare.s very well with its latest development in the

West. Still we have nothing but praise for the

writers of these two papers for what they have

given us in such a short compass. The addition

of ^notes’ and 'bibliography’ to each paper has

enhanced the importance of the book.We have not

the least he^sitation to recommend the book to all

lovers of philosophy, especially to our University

students.

B. P.

THE PHILOSOPHY OF UNION BY DEVO-
TION. By Srimat Swami Nityapadananda Aba-

DHUTA. Published by Mahanirban Math, Naba-

dwipa, Nadia, West Bengal. Pages 21$. Price

Rs. 2I8.

This is the translation of Sri Nityagopal’s

Bhakti Yoga Darshana from the Bengali original by

his disciple Swami Nityapadananda Abadhuta. Sri

Nityagopal was a contemporary of Sri Ramakrishna

and used to go to him often. The Gospel of Sri

Ramakrishna' also refers to the fact that Nitya-

gopal, then a young man of 23 or 25, highly rever-

enced Sri Ramakrishna and was probably a reci-

pient of the Master’s grace.

It is well known that of aU the diverse paths

that lead a spiritual aspirant to the vision of God,

Bhakti-Yoga or union through devotion is the

simplest and the sweetest since bhakti is itself

the way and the goal. Therefore, a treatise like

this, which is a devotee's outpouring of his under-

standing of bhakti, deserves attention. Constant

references are made to such authoritative texts as

the Narada Bhakti-Sutras, Gheran^Or Smhhitd, Gita,
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and even the Bible. There is no trace of bigotry

or narrow sectarianism, nor is bhahti confused with

mere sentimentality. The writer holds all religions

in great respect and is laudably liberal in his views.

A glossary of Sanskrit terminology and expla-

natory notes on terms rather technical apjxmded at

the end will be found useful by those who may be
strangers to Sanskrit lore.

• • B. M. C.

THIS WAS BAPU. Comwled by R. K.
^pRABHU. Navajivan Publishing House, Ahmedabad.
Pp. 180. Price Rs. 2I-.

‘The true greatness of a person lies more in small

deeds than in big achievements. It is the small

things that count most in a man's life and show
the stuff he is made of’. The ordinary incidents

contained in this small book serve to give a faint

foretaste of the greatness of the Father of the

Nation. It is, as it were, an introduction to the

study of volumes available on the more important

and colourful anecdotes of Gandhiji's life.

Like, other real leaders of India, C'landhiji was
extremely religious, and this gave him the unani-

mous following of the nation. His short and crisp

definitions of virtues and their convincing exempli-

fications in his life are well drawn in this selection

before us. His words have at their back the prac-

tice of years and therefore are captivating. ‘To

serve is my religion. I do not worry about the

future.' This answer to a query of a young Ameri-

can mi.ssionary on his religion, and its practice

(Anecdote 115 and Frontispiece showing Bapu per-

sonally tending a leper at Sevagram) show how his

thought and deed coincided, ‘Gandhiji,' says

Kaka Kalekar in his learned Foreword, 'the inheri-

tor of the achievements of saintly India, the inter-

preter of India’s synthetic culture of ages, and the

prophet of a new humanism that embraced and

appealed to the whole world, assumed the leader-

ship of the country and gradually collected all the

scattered forces, spiritual, intellectual, economic and

cultural, to guide them into a great national move-

ment for the rediscovery and reassertion of the soul

of India.'

The book is nicely got-up and printed.

B. F.

THE MEETING OF THE EAST AND WEST
IN SRI AUROBINDO'S PHILOSOPHY. By
Prof. S. K. Maitra, Banaras Hindu University.

Sri Aurobtndo Ashram, Pondicherry, 195 <5. Pp* 45

^

+xxxi. Price Rs.

Professor S. K. Maitra has been one of the

ardent and best exponents of Sri Aurobindo's philo-

sophy. He has given two volumes earlier on the

subject; and this is his third. This work is a col-

lection of eleven essays written at different times.

They are brought together. Almost all the essays

offer an exposition and a critical evaluation of Sri

Aurobindo’s thought in the light of a critical com-

parison with such leading European thinkers as

Plato, Hegel, Bergson, Plotinus, Goethe, Hartmann,

and Whitehead.

The Eastern and the Western traditions have

blended in the thought of Sri Aurobindo; and this

thought is not merely a syntliesis of varied tradi-

tions, but it points to the further developments.

Basing his thought on the traditional systems of

India, Sri Aurobindo tried to assimilate the best

that can be found in the West, and he thereby suc-

ceeded in offering a truly spiritual humanism.
Reality for Sri Aurobindo is not merely existence

but value; and the chief problem of philosophy is

to discover the ultimate value. This implies that

Reality must necessarily be consciousness. Such an

axiological approach enabled the seers of the Upa-

nisads to consider Reality as Saccidananda; and this

consideration eliminates the distinction between

the theoretical and the practical, a distinction which

is at the very heart of the European thought. By
providing a spiritual standtx)int to the Western

tradition, Sri Aurobindo was able to modify its exis-

tential outlook and its hypcT-intellectualism. And
by introducing a dynamic and cosmic character,

he was enabled to transform Indian thought consi-

derably.

Prof. Maitra considers Sri Aurobindo’s handling

of the concept of evolution as one illustration of

the new outlook introduced by Sri Aurobindo, Here

like a majority of the critics of Sankhya, Professor

Maitra fails to grasp the real nature of the Sankhya

evolution. To the Sankhya thinker, evolution is nn

inward process. Even intellect is a character of

the evolute arising from Prakriti. It does not

belong to Purusha. Such a view is m^rre akin to

the modern Behaviourist conception. The principle

of e>"^'lution in Sankhya and the Pratltya-samuU

pada ’octrine of Buddhism were originally intended

to bridge the gulf between matter and mind, by

equating them. This cannot be the same as that

evolution endorsed by the European thinkers.

Even Sri Aurobindo’s conception of evolution is

more akin to the Indian; and it is an evolution

which envisages the transmutation of matter into

mind. It is in this direction that Sri Aurobindo

brings in his dialectic involving the Supernals. These

supemals provide a spiral movement and offer a

continuity of consciousness. But as the Sankhya

could not say why Prakriti should evolve, Sri

Aurobindo too could not. He takes recourse to

the concept of Lila which is not a rational answer.

Till we are told why the Absolute should evolve,

we cannot brush aside the m^^gniffcent principle of
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Adhyasa offered by Sankara. Prof. Maitra consi-

ders, like Aurobindo and like Ramanuja, that the

world for Sankara is unreal. This is the grossest

misreading lo which Sankara has been subjected by
many a critic. SaAkara declares that the world is

neither real nor unreal; and it implies that it is

both real and unreal. This at least comes out pro-

minently in Sankara's Prapancasdra-tantra.

This apart, Professor Maitra has succeeded emi-

nently in his comparative study. His examination

shows clearly the failings of the European thinkers

and how these drawbacks can be overcome by a

purely spiritualistic and axiological approach to the

problt^ms of Philosophy. It is here that the value

of Sri Aurobindo’ s philosophy lies.

P. S. Sastri

AND MORAL ATTITUDE. By S.

Brahmachari, Ph.D. (Lond.). Orient Longmans,

Pp. 113. Rs. 5/-.

This (‘xcellent brochure is a doctorial thesis for

the degree of Ph.D. of the University of London,

and stands out as a pion(*ering work in the appli-

cation of .scientific and experimental methods of

study to the elucidation of certain attitudes in-

fluencing the lives of men and women. It has the

additional mcTit of combining the psycho-analytic

method with the sociometric. The author adminis-

tennl five sets of questionnaire in i. Conditions of

Upbringing, 2. Personality Types, 3. Social Atti-

tudes, 4. Moral Attitudes and 5, JTeurotic Inven-

tory, to 80 men and 40 women drawn from different

countries, but living in London, mostly as students

of the London University. The responses were

treated quantitatively and coefficients of association

between the ingredients of social and moral atti-

tudes were worked out. Certain very significant

conclusions have been drawn by the author from

his valuable data. for example, Dr. Brahma-
chari observes, 'the influence of parents is tremen-

dous in the case of moral attitudes only* (p, 109),

while 'the role of teachers in moulding moral atti-^

tudes is not very important' (p. 87). These are

facts, and is not the latter observ^ation significant

in the light of what is happening in our educational

institutions today?

The author also notes at p. no that ‘harsh

training at home does not compel the child to

accept or live up to high moral ideals’ and that

social and moral attitudes are entirely unrelated

and seem to belong to two different universes of

conduct. Are these conclusions true of conditions

in our country too? Here is a problem for research.

Apart from its being a source of inspiration for

sociometric research in our own country, the book

is a most valuable contribution to the advance-

ment of psychological knowledge, and should be in

the hands of every post-graduate student in psycho-

logy and 80ciolog>-.

P. S. Naidu

NEWS AND REPORTS

TEMPLE AND PHAYER HALL IN LONDON
The lack of a Temple and Prayer Hall in London

is most keenly felt. The Moslems have a few

Mosques in U.K., the Buddhists have a Vihara,

and the Sikhs have a Gurdwara; but there is no
Temple for the Hindus and Western followers of

Vedanta. At the Ramakrishna Vedanta Centre at

68 Dukes Ave., Muswell Hill, London, N.io, there

is a Shrine with a small Prayer Hall; but these are

inadequate to meet the wide demand for satisfac-

tory facilities for congregational worship, as well as

for prayer and meditation.

The acuteness of the problem arising from lack

of such facilities is evident, especially on such occa-

sions as the Durga Puja, Deepali and the Birthdays

of Sri Rama, Sri Krishna and Sri Ramakrishna,

when the small Shrine Room and Prayer Hall are

found to be totally inadequate not only for the

large Indian community who hold such occasions

as sacred, but also for the steadily increasing num-

ber of Western devotees and followers of Vedanta

and its ideals, who meditate in the Prayer Hall

and listen to the universal teachings of Ve<lanta.

The following is a tentative estimate of what is

required :

Temple with a Prayer Hall for 500,

heated centrally or by electric radiators £20,000

Additional accommodation 3,000

Allowance of 10% for rise in costs after

two or three years 2,300

Cost of site suitably situated and suffi-

ciently large to allow for extension 4,000

Services of a structural engineer, quantity

surveyor, etc.

Initial deposit, the inic:\^st on which

will go solely towards the cost of main-

tenance—at least 5,000

£37*300
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Thus, in view of the heavy cost of purchasing a
suitable site in London and of building, a sum of

approximately £^7,^00 or over four lakhs and
ninety-four thousand rupees will be required.

We, therefore, appeal for contributions for the

erection of a Temple and Prayer Hall, able to

accommodate at least 500 people, which will be
the first Temple and Prayer Hall not only in U.K.
but also in Europe. We earnestly hope that this

urgent need will be fulfilled before long and that

all sections of people will contribute liberally.

The names of contributors will be suitably dis-

played in the Prayer Hall. Persons who contribute

/500 or more, or /i,ooo or more, shall be considered

Benefactors or Patrons respectively. If any person

subscribes the cost of an entire building, then

that building shall be named after the donor.

All contributions should be made payable to the

PAMAKRISHNA VEDANTA CENTRE: TEMPLE
AND PRAYER HALL ACCOUNT. They will be

thankfully received and acknowledged by any one

of the following :

(i) Ramakrishna Mission, Belur Math P.O.,

Howrah Dt., India.

(ii) Lloyds Bank. 29, Netaji Subhas Road,

Calcutta. India.

(iii) Ramakrishna Vedanta Centre, 68 Dukes

Avenue, Mnswell Hill, London N. to,

England.

(sd.) B. G. Kher,

Alaka, Khar, Bombay 2T.

fsd.) Swami Ghanananda,

President, Ramakrishna Vedanta

Centre, Tx^ndon.

(sd.) N. C. Chatterjee,

President, Hindu Mahasabha.

27th June, 1056.

Hon. Solicitors

:

T. L. Wilson & Cx).,

6, Westminster Palace Gdns.,

Victoria St., London, S.W.t.

Acknowledgments

An Indian devotee £i,2oS 3s. od./Rs. 16,008.

Mr. and Mrs. L. E. Chandler £soo.

An Indian businessman and devotee (earmarked

for site) /i,ooo.

RAMAKRISHNA MISSION SEVASHRAMA
SILCHAR

Report for the years 1952 to 1954

This Sevashrama, rtecognized as a branch centre

of the Ramakridina Mission in February i939»

enters its forty-fixst year. Flood-relief has been a

persistent and prominent activity of the Ashrama.

Workers of the Mission took very active part in

alleviating the distress of people during all the

fioods which visited Cachar since 1915. During
the exodus from Pakistan in 1950 when the up-

rooted people began to arrive in Cachar by hun-
dreds, the Mission was placed in charge of two
camps. The number of refugees in the camps
reached as high as ion, and 758 were fed daily on
an average. The camps were opened on 12.3.50
and closed on 5.5.50. Efforts were made to introduce

cottage industries among the 1 tugees and they
were hcli>ed to start trades acct;i ding to tlieir res-

pective family traditions and avocations. The sick,

the invalid, and the widows were helped with money,

clothes, and blankets; and children were given

milk. A sum of Rs. 750/- was disbursed for pur-

chase of books to students. 1391 pieces of saris

and dhotis, 200 pieces of blankets, 6300 yds. of

shirting and 89 pieces of garments were distri-

buted free.

Cash doles were given to deserving sufferers up
to June T053 beginning from h^ebruary 1950.

From November 1052 to February 1953, 3^

lectures were given with the helyj of slides about

Indian Culture and the teachings and ideals of Sri

Ramakrishna and Swami Vivekananda, in different

parts of Cachar, besides a series of 11 lectures at

various High Schools,

A Students’ Home attached to the Sevashrama

has been in existence for over 25 years. It endea-

vours to give the boy.s social, moral, and spiritual

training along with their studies. There were 13

students on an average every year in the Home. Be-

cause of the introduction of compulsory primary

education in this region by Assam Education

Board, the Sevashrama Committee did not think it

any longer necess;iry to continue the Vivekananda

Night School which was accordingly closed from

May, 1954. hoped it will be converted into

nn institution for giving pract’cal vocational train-

ing. Religious discourses were held at the Seva-

shrama for 40 days in 1952, 63 in I953»

1954. The Holy Mother Centenary was celebrated

from 4th to 7th November, 1954, ^ solemn and

serene atmosphere.

Our needs and appeal:

Rs.

T. Repaying of debts incurred in land

acquisition 4000/-

2. Raising the site of Sevashrama above

flood level 5000/-

3. Construction of permanent building

for Students’ Home to accommodate

20 students 20000/-

4. Purchase of books and repair of

flood-damages to the Library 2000/-

5. Construction of a Nat-Mandir to

make more space available for wor-

shippers in the temple 20000/-
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We fervently approach the generous public,

hrms, associations, and limited concerns to come
forward to contribute their mite to keep up the
Sevashrama • and help in the expansion of its Seva-
work.

THE RAMAKRISHNA MISSION ASHRAMA
CHERKAPUNJI

Reports for the years 1951-54

High School, Cherrapunji : This institution wms
started in 1951 as a Middle English Schtxd and was
gradually raised to tiie status of a full-fledged High
School in 1938. Since 1948 it is permanently

afliliated to the Gauhati University. So far 82

students have passed llie Matriculation Examina-
tion from th(‘ institution. The staff consists of 17

qualified and experiejneed teachers of whom 6 are

graduates.

Matriculation results, 1951-54 :

year appeared passed

1951 5 5

1952 7 6

i 95 .t 4 4

1954 10 9

Statement of rolls, T951-.54 :

year boys girls total

1951 246 .^77

1952 268 159 427

T95 .i 278 185 4^3

i 9.'54 307 2 TO 517

1955 327 195 .522

The people of the Hills arc mostly poor. During

the years 195 1-54 the Mission sjient Rs. 19,000/-

in granting scholarships, stipends, books and fees

to the students in addition to tJie scholarships

they received from the Government.

Weaving, Tailoring, and Typewriting are taught

as vocational subjects, A music class has been

started this year since the tribal students have a

great taste for it.

To compensate the loss incurred under the head

'Income from fees' during the years 1953 and 1054

tlie State Government gave grants amounting to

Rs. 3,300/- The school received non-recurring

grants of Rs. 45,233/- from the State and Central

Governments during the years under report. With

tile grants received this y^ar a Library and Read-

ing Rcxim wing is Ijeing added to the building.

The Technical School, Cherrapunji: Has Weav-

ing, Tailoring, Sewing and Needle Work, and

Typewriting Sections. The School is housed in a

building of its own, the foundation of which was

laid in October 1952 by Sri Jawaharlal Nehru,

Prime Minister. It wa.s opened by Sri Bishnuram

Medhi, Chief Minister of Assam, in December 1954.
In axldition to the High School students who come
for vocational training, there are 25 students. The
technical School received Rs. 50,000/- as non-recur-

ring grant from the State and Central Govern-
ments.

Lower Primary Schools, Cherrapunji : At the
end of 1949 the Mission opened two more branches
of the Lower Primary Schotd in two other parts

of the village. There are five teachers for all the

three scliool'^-. The monthly expenditure is

Rs. 150/- borne entirely by the Mission. One of

the Schools has a building of its own, built with a
Central Government grant received during last

year.

The Students' Home, Cherrapunji : Attached

to the Ashrama is the Home run under the direct

supervision of the workers of the Mission, serving

the puqxTse of a boys' hostel for the High School,

the Technical School and the Lower Primary

Schools. The Boarders themselves do by turns

most of the work of the Home. Some teachers of

the school also live in the Home. The following

statement shows the roll strength of the Home
during the years under report and the number
granted concessions in fees :

1951 1952 1953 1954 1955

Roll of strength

Number of students

26 23 17 19 26

with concessions 16 13 10 9 17

The present Students’ Home bl(x:k can accommodate

only 20 boys. So the Mission is now building a

new hostel to accommodate 50 boys. A grant of

R^ io,o<>o/- has already been received for this

piir|>ose from the State Government,. During the

years under report the Dining Hall and kitchen

were rebuilt at a cost of Rs. 20,000/-. The Central

Government have given Rs. 19,000/- for walling,

levelling, terracing and water supply ; and Rs. 500/-

for l>ee-keeping.

Attached to the Ashrama and the Home is a

Goiala with 14 head of cattle. It gives about 15

seers of milk for use in the Home. Last year

the Central Government sanctioned a grant for the

improvement, of the Dairy Farm and repairs of the

shed.

Charitable Homeopathic Dispensary, Cherra^

p%i"n\ As the Government Dispensary is a little

far from the main village the Mission started the

Dispensary in order to help the poor people of

Cherrapunji and the neighbouring villages. At pre-

sent about 40 patients attend it every day. The

Central Welfare Board gave last year a grant of

Rs. 1,000/- for purchase of medicines, equipment,

and furniture.
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The Middle English School, Nongwa/r : Out of

19 students who appeared in Middle English School

Leaving Certificate and Scholarship Examination

during 1951 to 1954, 16 passed. The Middle Eng-

lish Section receives a monthly grant from the Gov-

ernment. The Mission has also received grants from

the Central and State Governments for starting a

free Reading Room and Library at Nongwar.

The Ashrama and the Middle English School,

Sheila : The Ashrama activities including service

in the shrine are conducted by local Khasi devotees.

In 1952 the Birthday of Sri Ramakrishna was cele-

brated with Sri Jairamdas Doulatram, Governor of

Assam, in the chair. In 1954, ^ three-day function

was organized to celebrate the Birth Centenary of

Sri Sarada Devi. In 1953 ^ri Bishnuram Modhi,

Chief Minister of Assam, paid a visit to the

Ashrama,

Attached to the Ashrama there is a free Read-

ing Room and Library. In 1954 ^955 grants

were received from the Central and State Govern-

ments for the improvement of the Library and its

building.

The Middle English School is recognized and

aided by the Government. It has at present 4

teachers. Of the 4 students who appeared in the

Middle English School Leaving Certificate and

Scholarship Examination during 1951-54, 3 passed.

The School received during the years 1954 ^955

grants from the Governments.

Our Needs :

Rs.

1. Repairs and extension the High

School 40,o<x}/ -

2. Completion of new Hostel at

Cherrapunji 45.200/-

3. Prayer Hall at Cherrapunji 25.000/-

4 - Electricity and Water Supply 15,000/-

5 - Quarters for teachers at Cherrapunji 25,000/-

6. Completion of Dispensary btiilding

at Cherrapunji 12,000./-

7 * Purchase of land for the Lower Pri-

mary Schools 3,000/-

8. Improvement of the Dairy Farm 5.000/-

9. Night School and Social Education 25,000/-

10. Playground for the High School 5,000/-

11. Guest House at Cherrapunji 25,000/-

12. A girls* Hostel at Cherrapunji 25,000/-

13 * Nongwar School and Hostel buildings 40,000/-

14. Nongwar Free Reading Room and

Library 10,000/-

15 - Sheila Hostel and Playground 25.000/-

October

16. Sheila Lecture Hall and Culture

Centre 25,000/-

17. Publication of books 10,000/-

18. Wiping out accumulated deficits 60,440/-

Total 4,20,640/-

THE RAMAKRISHNA SEVASHRAMA,
SHyAMAI.ATAL

REPORT FOR 1954

With the end of 1954, Sevashrama has com-

pleted the fortieth year of its useful service.

Nestled in the deep Himalayan forests, with groups

of hamlets here and there, the Sevashrama, with

its 12 beds, has been the one and only source of

permanent medical relief to the helpless hill-people

within a radius of 15 miles. Being located near

the trade-route bctwtjen Tibet and the plains, this

charitable hospital has to serve many Bhutias and

members of other communities, who, falling ill in

the jungles and utterly helpless, come for treat-

ment here. Sometimes the accommodation for 12

indoor patients prove^s very inadequate and airange-

roents have to be made for extra beds on the floor,

to the inconvenience of the patients and the staff.

A distinctive feature of the Sevashrama is the

Veterinary Department which treats various diseases

of domestic animals and also performs surgical

operations.

The Sevashrama has treated 1,52,154 patients

in its general department since its inception up to

date. Out of the total number of 6,751 patients

treated for 1954, ^37 were indoor and 5,486 out-

door, with 1,128 repeate<l cases. The total

number of animals treated in the Veterinary De-

part-ment during the year was, 8 indoor and 1,888

outdoor with 190 repeated cases.

Wc propose to add 4 more beds and make other

necessary improvements for which Rs. 25,000/-

will be needed. Besides we are in urgent need of:

I. a permanent fund of not less than Rs. 50,000/-

for maintenance and general expenses, and 2. a

permanent fund of Rs. 25,000/- for the treatment

of animals. We make an appeal to the generous

public, in the namfe of the afflicted, to help us

fulfil the above-mentioned schemes.

Wo offer our hearty thanks and best wishes to

all our kind donors, subscribers, well-wishers, and

friends who have helped us in serving the afflicted

and helpless people of these parts, as also the

dumb rrealures.

PRABUDDHA BHARATA
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"Arise! Awake! And stop not till the Goal is reached/'

AMBROSIA

10. A man of no character—^what will he

understand of religion? Says the Lord, *My
boys, be honest, be pure in heart, build your

character: then alone you will understand me/
A man y^ith a defiled heart can never under-

stand the scriptures. This is why such people

take scriptures as mythologies. Again those

very things appear true when one's heart is

purified by prayers and austerities.

11, Do you know the test of a sddhu^

He will have no selfishness. Or you may say

there is only one peculiar selfishness in him,

viz. how he can have faith and reverence for

the Lord. ITiis world and worldly things ap-

pear hideous to him. It is to get peace that he

renounces
,
the world and turns a monk.

T2. Honest is the man who fears God and

walks the path of righteousness. How few are

they!

13.

Again how difficult is it to have that

continuous current of faith in, devotion and

adoration for, the gMtu, holy personages, and

the Lord! And how fortunate is he who has

it! It is through God's grace that a man is

endowed with all that.

14. Do you know why the sadhu begs his

food like that? It is to rise above all prestige

and humiliation, all sense of shame and great-

ness. They are regarded as vile and defiling

as hog's dung. Mendicant friars are above

these pettinesses. Get your food by begging

and call on the Lord with devotion, and He is

sure to be merciful to you.

15. Do you want happiness in this world

of vanities? Why, God alone is true and

everything else is emptiness. How few can

grasp this truth! Without an abundant

grace of God one never understands this.

16. God and guru are one. Again in

sport this One has become the Many. This

One is Brahman, the Creatrix, the world, and

the creatures dwelling in it. Brahma, Vfenu,

Siva are but three facets of the one Reality. It

is due to ignorance that we make distinction

between them. For this reason one must have

a firm faith in the words of one's guru and the

Vedantic texts, and muse and meditate on

them, and discriminate between the abiding and

the evanescent. One must have unbounded

faith in God and guru, and must stick to them
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through thick and thin. By degrees you will

realize the unity behind. You will see Him in

all things and beings.

17. There are high-sounding words in all

scriptures. Of what avail are they? One is

to realize their truth in one's life—that is

practice, sadhana.

18. Mere taking of initiation is of little

value. One is to act up to the instruction of

one's guru. Then alone one understands the

greatness of the guru.

19. As long as one does not realize God,

some slight cheating propensity remains.

20. Master used to say, Tf you have

enough to eat, eat and pray, and don't engage

yourself in lying and cheating. Your soul

will find peace.'

21. Morning, midday, evening, and mid-

night—during one or more of these times one

should pray and meditate in strict accordance

with the instruction of the guru. This quickens

one's pace of practice—progress becomes rapid.

22. God I must have. If I do not get Him,
the Author of the universe, of what use is this

life? Prahlada's was a pure selfless dispassion

having no motive behind. Some show dis-

passion with an end in view. That also is good

in a way. With or without motive, let man
call on God.

23. People read or hear scriptures like the

Bhdgavatam. If they try to act up to what arc

laid down there they are bound to have

enlightenment.

24. Man must have unshakable faith in

and devotion to God. Fortune and misfortune,

pain and pleasure, are inevitable in this world

of ours. But if under their stress man does not

forget God, well, illumination is sure to come.

25. There are hundreds of gurus who
whisper mantras into the ears of disciples.

What will they avail, they are but vibrations.

If they do not generate a stout faith in the dis-

ciples, God will never be realized through them.

This faith is what is necessary. It is not an
ordinary thing to have genuine devotion for

the Lord. We have come to such straits that

we do not have any regard for our parents

even 1 «

26.

They are sddhus over there, they have

no fixed arrangement for food, and yet, how
strange, they are serving the linga of Tilbh^-

de^wara so devotedly. In these terrible wintry

days they get up very early in the morning,

take a dip in the Ganges, and worship the Lord;

and again in the evening before the vespers

they do the same. Just look at their faith and

devotion. I could not have done it. It

becomes natural where there is genuine devo-

tion. Oh, it is a great fortune to be able to

serve deities. It is the grace of these deities

that descends on us as such unique opportuni-

ties. But how many understand this? Soon

their eyes get fixed on the money that comes

from the visitors. Then they forget the divine

service, throw off their devotion and hanker-

ing after salvation, and turn to mammon wor-

ship. And then come in its train miseries.

But these sddhus at Tilbhandeswara are nice

people. I like them. Such devoted service to

the Lord is an indication of true sadhuhood.

27. This wicked mind cannot rest for a

second. It is on a haphazard run in all direc-

tions. One must keep a vigilant watch over

its workings, over where it goes. For this

the company of sddhus is very important, and

prayer and meditation. Then alone does the

mind slowly quiet down. If mind is not fixed

on the desired work or object everything goes

waste.

28. When the battle of Kuruksetra was

over Sri Krsna was about to start for his

capital, Dwaraka. Do you know what Kunti,

mother of the Pandavas, winners of the throne

of India, prayed? Said she, 'Krima dear, I

do not want the royal enjoyments. Give me
miseries, more miseries, which will constantly

keep me in remembrance of you, will give me
the yearning to see you. These princely

enjoyments lead me to forget you.' Yes,

sorrows are great reminders of God,
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By the Editor

They say man is finite. Not only is his

body limited but his sense-organs, mind,

energy, drive, and desires are also so. All

these, of course, grow up to a certain stage

beyond which decay sets in and culminates in

death with blankness and oblivion afterwards.

And this puny man is placed at the hub of the

universe with gigantic forces, mostly hostile,

playing round him and threatening to crush

him down every moment. Most of the crea-

tures he has to contend with are more power-

ful than he or arc endowed with tricks or

poison to give him enough trouble or even to

put him to death. As if not satisfied with

overburdening him with these limitations, the

Creator has chosen to furnish him with the

capacity to remember what has happened, to

apprehend dangers that may befall him, and

to plan ahead, with results that add poignancy

to life. That man has survived so many
millenniums is the greatest wonder.

Man's frail body and weak sense-organs,

wondrous though they are in the skill of their

structure and functions, are insignificant when

compared to this capacity. It has increased

his sense of limitation, his sorrows, a hundred-

fold. Torn between hopes and fears, exert-

ing all the harder for overcoming obstacles,

engaged in turning hostile forces into friendly

ones, and smothered, more often than not, by

defeats and frustrations, man would have

passed out of existence without writing the

history and destiny of the universe had there

not been implanted in him the undaunted

urge for the more—that inextinguishable fire

which blazes steadily from eternity, that un-

born immortal which, in fact, has created his

encasement, the body, sense-organs, etc. It

is this that has sustained him through the

countless vicissitudes he had to pass through;

it is this that has wrested victories from the

jaws of defeats. But it has also done just the

reverse. This urge for the more, though itself

undying, has wiped off individuals and natioiis

from the surface of the earth, has pulled down
cities and civilizations, and brought dismal

darkness where candles of enlightenment were

burning bright.

Man's encasement, the shell of a body, is

essentially limited. But it is under what

Russell calls 'steering forces of the Organic'.

We would like to put the 'forces’ in the

singular, though with a plurality of func-

tions, all of which put together give the sense

of unity to man and serve a grand general

purpose. A giant tree with its gigantic trunk,

branches, etc. has a unity, an individuality of

its owm. Even if it docs not flower and yield

fruits it has served its purpose to a great ex-

tent, but its fulfilment lies in the production

of fruits leading to the perpetuity of its kind.

All the varied functions of the different parts

of the tree, in this sense, may be said to have

one grand purpose, viz. the production of

fruits which will continue the existence of its

kind. Its giant body and the tiny body of a

grass have but one idea behind their existence,

to produce seeds. What is really important is

those portions of the body which yield fruits

and flowers. The rest of the body is but the

supporter of these parts, without which they

would not play their parts in the way they do.

And in the seed is contained the entire organi-

zation
—

'the steering forces’, the base, and

the purpose. But throughout the existence

of the individual and the kind there runs the

unbroken urge for the more. Starting from

the single cell right through the bewildering

bifurcations spanning eternity with eternity

(for the dissolution of one globe is not the

end of creation; re-formation under the same

and similar conditions takes place) the urge

continues through favourable and unfavour-

able circumstances, sometimes waking to life,

sometimes sleeping.

This implants a doubt in our mind. Which
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one is more fundamental, the perpetuity of

the race or the urge for the more? For al-

though they involve one another the perpe-

tuity of the race does not cover all the ground.

The life of a tree that has failed to produce

fruits should, on the reproduction theory, be

considered a waste of tremendous energy,

which is hardly acceptable, seeing as we do

many other purposes, apart from the indi-

vidual tree's life, being served in this inter-

dependent world of ours. Even if we judge

such a tree by itself its urge and feeling of

existence, its growth, and momentary and

annual renewals, its exhilaration in sunshine

and rains, its agitation in storm and fire

—

each and all serve a grand purpose in its indi-

vidual life, the grace and beauty of which do

not detract in the least because of its failure

to reproduce. Each bit of chemicals that it

has taken from the soil and the atmosphere it

has paid back with its own contribution

through metabolism and free giving out.

Hence the urge for the more should be re-

garded as the fundamental force in all living

organism. The perpetuation of race or kind

is a by-product, not necessarily universal.

Mutual beneficence, madhutva, so beauti-

fully brought out in the Brhaddranyaka, is

best served when the individual grows to its

fullest height, unfolds its entire potentiality.

But there are misleading paths that lead to

blind alleys at the end of which all further

progress stops. This is especially noticeable

in human beings, who have developed a pecu-

liar faculty which has distinguished them from

the rest of creatures—it is their mind with its

peculiar satisfaction beyond the physical plane.

An Einstein, had he produced a hundred pro-

geny like our Dhrtarastra, would not have been

the Einstein we adore and immortalize. But if

he had not married and produced a single

child but had done what he had achieved he

would have been the same loving and adored

personality. Again there are a number of

great men who had frail bodies, but their

greatness had not suffered on that account.

Had the Mahatma Gandhi taken to wrestling

to build up his body like that of a Gama with

the very noble idea of serving humanity better

and longer, it would have given amusement
to many but would not have added to his

stature a fraction of an inch. He' and others

would have called the attempt a sheer waste

of time and energy. These crucial instances

show what man really is, what the purpose of

his life is. Gama became the world cham-

pion but the growth is limited; and had he

not retired in time he would have been defeat-

ed by another wrestler, for age is no respecter

of persons. But the Mahatma was murdered,

which made him a greater Mahatma. The

Christ was crucified and the whole world wor-

ships him. Buddha died a natural death and

the number of his votaries is swelling still.

All these indicate that man's greatness, there-

fore the purpose of his life, has no connexion

whatever with his body or what happens to

his body, despite the glaring fact that unless

encased in it he could not achieve anything.

Body is just a vehicle, maybe a necessary vehi-

cle, still it cannot be allowed to usurp the title

of man, whom it is to carry as best as it can.

There are a number of great scientists, as

great as, maybe greater than, Einstein. But

while admiring them all, showing very great

respect to their achievements and expressing

our gratitude to them for their gifts to huma-

nity, our hearts do not leap with joy in the

same way as they do when someone mentions

the name of Einstein. What is that quality

in his personality? Einstein the scientist

draws our admiration and gratitude but Eins-

tein the somediing else draws our love and

affection; and in that something there is no

calculation of benefit or gift. This is very

peculiar. Man is extremely niggardly. When
the question of giving comes man shows his

wonderful power of inventing excuses. To

get his love, his very heart, unwanted and un-

asked, there needs must be a power that has

no comparison with anything on earth. Man

lives in, for, and surrounded by love; he

cannot live a day deprived of it. It is the

essence of his being. What is that quality

that compels man to bestow his love without
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stint, and feel himself enriched and expanded

by that? It must be his very quintessence.

He must have found in such a man the best

of himself or even what he likes to have most

in himself but finds lacking and what the

company of and conversation with him supply

him with. Or more truly, the company of

such men opens out a hidden deeper chamber

of his being and reveals the wonderful trea-

sures, of whose existence he had no knowledge

before. What men like Einstein could do in

this regard is infinitesimally small compared

to great personages like Buddha, Christ, and

Ramakrishna. And the fact that this quality

makes people be in rapport with its possessor

without any worldly or other-worldly gains,

proves that it is something that recognizes no

material barrier, or for that matter, any bar-

rier whatever, and that it is blissful and infi-

nite by nature—it is our deeper self, the differ-

ence between a person and a person being that

in a very limited few its gates are open and

in most people they are carelessly and cruelly

closed. Except this everything else is limited

—

man's body, sense-organs, mind, intellect,

and egoity; his society, race, nationality, an^

humanity; even his known being. This the

scriptures have variously named—^spirit, soul,

dtman. Any man who has been able to un-

lock the gates of his spirit, to get identified

with it, automatically becomes the recipient of

others' love, for he has become one with the

universe to the degree of his identification.

This something is very attractive. It at-

tracts persons without the knowledge of its

possessor. In fact when the possessor feels

that he possesses it, or in other words when he

feels himself other than it, it vanishes, and

when the sense of possession is absent, when

the person as an entity is no more, is merged

in it, it is most potently active. Its power of

attraction is proportionate to the annihilation

of egoity. Real greatness is always uncons-

cious in this sense. The reason is simple. It

is great because it is unlimited, it overflows

the personality and overwhelms others by its

loving intimacy. The conscious personality

is limited viciously, it cannot exist even a

moment without excluding something from it,

without placing something before it in contra-

distinction to itself. The unlimited and the

limited cannot live together. As the enjoy-

ments we crave for are of and through the

limited, the unlimited leaves the field to the

limited to play to its heart's content. With

the craving for enjoyment our allegiance is

bound to be to the limited. And as it is based

on exclusiveness it repels others. Attraction

and repulsion are opposites. Hence reason

teaches us to leave off our personality if we

want to grow vast and infinite, and to change

our allegiance from the limited to this un-

limited something if we want to attract others

in absolute freedom. Man almost dies for at-

tracting others, but that is for keeping them

in bondage so that they may serve not them-

selves but himself. But this something's at-

traction is on a totally different plane—^on the

plane of freedom, of loving intimacy, of at-

onement. Men are attracted, as we have said,

because they find their own deeper hidden self

in the proximity of saintly characters that

have merged themselves in this something. I

am attracted by my quintessence, hence it is

so blissful, so loving, so maddening. This

peace and bliss, not being based on this or

that thing or object, is abiding, and based on

my own limitless self is infinite.

If this something is infinite and blissful

and if it is my quintessence what are these

ugly coatings that have bound me down to

them and have made me a slave to petty joys

and terrible sorrows? No man in his senses

hugs miseries. The last sentence is wrong, for

man in his senses does hug miseries. Because

our senses are born of the desire to hug, other-

wise there is no need for them. Eyes must

see, ears must hear. And seeing and hearing

must have their objects which are other than

the eyes and ears as well as their possessors.

These instruments are there to cull objects to

be offered to the centre within, which is

opposed to all withouts. This gives rise to op-

position, which again to sorrows and miseries.

Einsteins also use their senses, otherwise they

would not be scientists, but their senses are
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not votaries to their egoities, but to truths that

are universal, that belong to all. And the

scientists of Einstein's class get enraptured in

their investigations, lose themselves in these

infinitudes; their puny personalities of trifling

joys and sorrows fade out unconsciously, they

do not know when and how, but they do feel

themselves in others, a peculiar love emanates
from them. A cheeky boy asks, ‘O Mr.,

where are your socks?' And Einstein gently

comes to him, pats him lovingly, and says, *1

am seventy-two, in my age one may go with-

out them.' An all**knowing journalist does not

appreciate music and is about to leave the

hall. Einstein lovingly takes him by the arm,
brings him to another room, and by playing

one gramophone record after another makes
him understand music. The personality is

lost and in its stead a universality has grown
unknown to the man. It is for this he finds

joy in everything, praise or censure. What
appears meaningless or queer to us, as in his

behaviour with the unknown journalist, is full

of meaning, because to him the journalist's

unacquaintance does not matter at all. His
defect, his deprivation of the joy of appre-

ciating music, was not only of the journalist;

he felt himself deprived of a portion of the joy.

He could not stand it because a part of his

own being was there in the journalist. So
Einstein, though apparently in his senses,

was not so in our sense. He transcended the

limitations created by the senses, which in-

stead of shedding him off from otliers, helped

him in illumining all who came in contact with

him. He has really become 'this something'

that we call spirit or Mman. All limitations

ceased for him. He lived in a vastness where

all are gathered together.

This peculiar scientist—^how did he achieve

it, unsought and perhaps unknown? Sri

Ramakrishna is said to have remarked about

the Vidyasagara, 'Everything is ready over

there (pointing to him); only there is "no in-

formation", he himself does not know it.' It

happens, but how? In the case of the

scientist, dealing constantly with abstract uni-

versal principles immanent in this vast won-

drous universe the cravings for the too stale

creature comforts and for name and fame lost

their attraction for him, who, consequently,

became universal. But because it* was not

accomplished consciously, his conscious mind
remained unaware of, though not unaffected

by, it. In the case of Vidyasagara his capa-

city to feel others' miseries, his r-jnstant

attempts at their removal, and the consequent

compulsion of dwelling on them, took away
from him the zest of living this too cramped up
life.

What is needed is the recognition of the

real nature of the life we live, and the world

we live in. When its worthlessness, com-

pared to the vastness in and around us, is

brought home to us, and it can be done in

hundred and one ways, we become what we
are, our limitations fall off, the body, sense-

organs, mind notwithstanding. This seems to

be the idea behind the great Buddha's main-

taining silence over tlie metaphysical prob-

lems. He knew too well that when .somehow

the zest for too narrow and fleeting life is once

removed, the Reality will shine of itself—it

needs no especial indoctrination. But the

Buddha's preaching of Nibbana alongside his

emphasis on the Sorrows made his disciple,

consciously achieve It, whereas in the case of

the scientist and the philanthropist it was an

unconscious achievement. Despite the differ-

ence in the conscious plane the achievement

is real—what we thought to be limited in

every respect reveals itself to be the unlimited

Vast. Mqm is really infinite. What appears

to be limited is not he but what he foolishly

thought to be his or even he. His appearance is

limited, his reality is infinite. And to come

to his own depends on himself, on his being

able to give up hugging the shadow.

The esoterics—the Sufis, the Sahajiyas,

the Zen masters, the Hasidim—^have their

different methods. Mostly the approach is

from and through the conceptual to the be-

yond. Only in the case of the ultra-Vedan-

tists and the Zen masters it is the case of cut-

ting the Gordian knot with one stroke of the

sword—from the very start they would have
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nothing to do with any concept at all. These

radicals refuse to deal with the appearances of

any kind^i however pleasant they may be.

And yet they may and do live in this world,

even as ordinary mortals. The big volume of

the Yoga-Vdsistha, and Astdvakra-Samhitd:

and Mdndukyakdrikd and the numerous Zen

satoris indicate the way, which is not tof)

difficult to understand but much too stiff to

realize in life—our life has become so satu-

rated with concepts, really it is nothing but a

huge bundle of concepts; and with wha"

labour and relish do we try to multiply them!

But the fact is simple; and the process of

arriving at the truth is simplification of cum-

brous complexities, refusal to accept what is

not as what is, the mode as the realitj^

Although there is thus the difference het-

wwn understanding and realization, the former

comes first and is very necessary; in fact true

understanding is realization. Nothing is

wrong with us—our being, life, attempts, and

desires—^but a basic misunderstanding. No-

thing has become w?hat it was not—it cannot

be. The essence, the nature, does not change;

fire cannot wTt or get w^t. If it does there

is no difference between fire and water. Ad-

mitting the molecular difference fire can-

not be w’^atcr. Similarly admitting the

differences among body, sense-organs,

mind, etc. and that between them and

the spirit that feels and uses them as its pos-

sessions, as its other, we cannot, we are not

entitled to, identify one with the other or the

rest. Still it is what we have actually done

and are doing. The body etc. arc not we,

and it is they that are limited and not the spirit

behind and running through them. We
observe it, feel it, every moment of our life,

that these fleeting spectres are madly rushing

on hither and thither, appearing and di«?ap-

pearing,^ throwing us sometimes off and some-

times on, but ultimately leaving us alone

deeply unaffected; yet wc cannot accept the

rational fact as the reality, we again allow

ourselves to be tossed about, up and down.

The non-/'5 limitations make us cry and w^eep,

and dance in joy and madness and leave ex-

hausted and dead. The whole drama is a

comedy of errors, tragic while experiencing,

comic when the end comes. Our understand-

ing of this nullifies the tragic effect and leaves

the amusing behind. Hence it is so important.

The bio-psychologists would object to the

above. Why? They say whatever materials

and qualities we arc born with are contribu-

tions not only of our human forbears but our

animal ancestors also, stored in us as a result

of their successful fights against environments;

and whatever we may acquire in the future

—

their possibilities are not negatived—would

also be done in the similar fashion, not during

decades but centuries, maybe millenniums.

The bio-psychologists have collected quite an

imposing array of evidence in support of their

contention. We do not contradict them. Nor

do we controvert their conclusion that man's

intelligence has taken a wrong course of deve-

lopment in that it has deviated from the well-

tried and found-correct guidance of instinct.

Still we would like to put one question to them

as to all rationalists: What does an adult

educated man think of himself? Bio-psycho-

logists would at once object to this question,

for, according to them, educated men are per-

verse slaves to sophistication, who have mur-

dered happiness for the sake of ‘ego'-aggres-

sion (they object to the use of the term, ‘self-

aggression'). We admit the force of this

argument as well. But we as well as they

cannot eschew reason altogether. To arrive

at the truths we have reason as our sole guide.

And the peculiarity of any rational view is

that when it is explained to an unsophisticated

but fairly developed and unbiased adult he

accepts the new truth, though it takes a little

time to get himself adjusted to the new situa-

tion. This is the unanimous verdict of the

history^ of all thought movements.

What is the verdict of each man of him-

self? What does he consider himself to be? A
thinking, reasoning, experiencing, planning

something or a fortuitous combination of

atoms and molecules that we call body; a

blind life-force under the grip of the erratic

behaviour of these atoms and molecules or an
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organizer of these materials and cells in ac-

cordance with the natural and biological laws

for a definite purpose almost predestined?

When these alternatives are actually explained

to a natural man, we believe, and it has been

tried, he will say he is a conscious entity that

organizes the malciials and applies the laws

for a definite purpose, or in other words, he

is a spirit, well-saddled on matter, which,

though it sometimes shies and plays undesir-

able tricks, is generally and ultimately under

its control. Bios without psukhe is a wild

force, rationally unthinkable; but that psukhe

joined to matter is bios is a proposition that

is perfectly rational—life is spirit plus matter.

Without the immanence of spirit nothing can

be organized, atoms are so wild. A man
from outside sees another as the body but

that is immaterial to the other man. What
really matters is what he thinks of himself.

Matter, by hypothesis is unfeeling, unthink-

ing; but I regard myself as a feeling and

thinking personality. When the new-bom

babe gives out the reflex cry, even then it is

indicating a feeling. From then on, feeling

never leaves him, though thinking may take

a short holiday. And matter does not feel,

nor the body or the nervous system as such.

This ‘feeling something' and nought else is

the man. But none feels without a bodv and

still the body by itself does not feel. Hence

the conclusion, it is the presence of the spirit

in the bodv that gives rise to feeling, think-

ing, etc. And feeling being the ultimate and

invariable factor to distinguish spirit from

matter, it is the nearest term to express spirit.

If we are particular about using a more cor-

rect word we may take recourse to 'aware-

ness', though neither feeling nor 'awareness'

gives us the dynamism that must be asso-

ciated with one who is an organizer. Without

entering into the deep waters of philosophy

let us be satisfied with this much understand-

ing of the spirit. We are this spirit, for feel-

ing, awarene.ss, and will are our essence.

Joined to matter it is limited by the limita-

tions of matter. In fact all limitations arc of

and because of matter. This matter when

transformed into energy transcends its limita-

tion, which fact shows that all limitations are

due to this peculiar mode of energy-matter,

the basic entity of the world and our bodies.

If energy and matter are convertible

and if energy is unlimited and matter cannot

exist without limitation what do they mean,

what conclusion do they point to? If there

are protons etc. and antiprotons etc,, if there

are neutrons that are automatically charged

negatively at the elimination of electrons, if

their sizes vary under different circumstances

both natural and artificial, if new varieties of

matter could be created, what do all these

variables mean, what ultimate value can be

attached to these ‘bricks' of our visible world,

what do all limitations produced by them

amount to? They lead but to one conclu-

sion, that energy is the basic thing and the

bricks and their stnictures that give rise to

forms and limitations are but variable modes,

that the bricks and their piles are but energy,

that the knowledge and control of this energy

leads to the knowledge and control of every-

thing else that appears as different from but in

reality is identical with it. Again how are

these forms made, who does the work? Is it

anything other than the energy? There is no

‘other' to this universal energy; no scientist

has found that so far. Hence it is this form-

less, changeless, limitless energy that creates

forms, and changes limitations.

Applying the above to the case of our

body we arrive at the conclusion that it is the

organizing energy within the body that

creates, changes, and maintains the body,

sense-organs, mind, etc. which are nothing

but modes of this energy, therefore it. Our

rs should properly be identified with this

energy rather than its variable creatures,

bodies etc., for the Bs remain while the bodies

etc. go on changing. When in the ordinary

parlance we say ‘I have grown old', 'I am
drenched' what we really mean is that the

body has undergone changes; it is because of

our identification with the body. Otherwise

who is the observer who notices the old age

or the wet condition and gives expression to
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them? How many I's are peopling our

body? Surely one, and wc are that spirit.

Moreover the observer of the limitations

and chahges being other than they is not

bound by them. Hence the organizing

energy within and that without are not two

but one. That energy which builds the vast

structures of the universe organizes those small

bodies and their minute wondrous parts and

their more wonderful functions as well. If I

am that energy within I am that energy with-

out also. The visible body which seems to

create a division bt tween the appaient two,

being itself a mode of it, and a variable mode
at that, the continuity of the vast energy re-

mains unbroken. So man is really vast, in-

finite. If he limits himself within a particular

body and cries and weeps because of miseries

natural to bodies that are subject to change

and decay, that is his choice, a dangerous

choice though.

But how docs it occur? Nobody w^ants to

suffer and still the sufferings arc there. And
who suffers? This energy, being all, cannot

siiffti, for the causes of miseries are all its

forms—fire does not burn itself to ashes.

These individual forms do not suffer by them-

selves either. Whence is this suffering then?

It is by the impact of one or more on some

others, when and where the identification has

snapped and otherness has been born. When
a particular body suffers from disorders it is

originally from the inimical action of one part

towards another, later giving rise to general

disorder. It is always clue to lack of identi-

fication between two things that suffering is

born. Fire burns a piece of paper. What
actually takes place is the identification of the

blazing fire with the latent fire in the paper.

What was not fire is left out. If we attribute

feeling to the piece of paper what suffered by

the consuming? The latent fire was rather

glad to be released from its imprisonment.

Thirty matches will not burn the carbon any

more. What suffered then from the fire? It

is the combination called paper which is other

than fire. The identification with the skan-

dhas as an entity is responsible for the other-

2

ness and therefore for suffering. In the case

of man it is identification not with the energy

but with its various modes, body, sense-

organs, contact of sense-organs with various

objects, etc. that gives rise to pleasures and

pains, which are both miseries.

So why identify with this combination that

is responsible for all the ills we suffer from?

Ah! the pleasures are there. For their sake

people undergo suffering. Tlieir expectations,

even hopings against hope, are pleasurable in

the midst of actual sufferings. Even the most

miserable man does not commit suicide; for

he hopes better days may come. In vain

expectations fifty or sixty years pass by in

tears and agonies. Furious philosophizing,

most rigorous application of logical laws, fails

to eradicate these perennial expectations from

the human heart. These, far less actual

enjoyments, cannot grow without our identi-

fication with that combination. Hence we

cling to it. There would have been no harm
had wc allowed ourselves to flow on with the

same speed as these comings and goings of

the pains and pleasures. But we stay on

while we have no control over the passing off

of our objects of longing. Knowing full well

that the touches and the things of contact have

all flowed off, we fondly wish to stay on, che-

rishing all the experiences with their settings.

Here is the rub.

If my staying on is a fact then that I never

came in contact with those objects of sensa-

tion; if it is not, I am always with those expe-

riences. And they being many I am not one

but many—I am reduced to those contacts.

Or if contacts also cease, as they do accord-

ing to most philosophers, then everything

comes to an end, and there is no cause for

sorrowing. But sorrowings are there and my
staying on is undeniable. In the midst of the

agonizing grief at the death of her dear child

the mother falls asleep exhausted. Who cuts

her out of the pangs? She herself, of course*

In her deep sorrow when she feels herself un-

able to walk one step she finds a scorpion fast

approaching her babe and she springs to her

feet, runs with an incredible speed, kills the
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scorpion, and saves her babe. Where is the

sorrow, whence the strength? All these show

that in the midst of her agonies, the real she

remained unaffected and yet a sort of a she

was sorrowing, though the real she retained

her power to detach herself any moment she

liked. Had this she been really attached to

that intense agony it would not have been pos-

sible for her to detach herself instantly without

a moment's notice. This is her real she,

which, remaining absolutely unaffected all the

while, was playing a part among many, innu-

merable, parts that she has been and would

be playing from time immemorial to as long

as she would like to play.

A terrible play, many would like to call

it. Truly speaking it is not so. It is abso-

lutely a fun she wanted to regale herself with.

A hopeless cynic!—people might call us. But

we have noticed in the case of the scorpion's

approach towards the child that she retained

her full control over herself. Why did she

not make use of her power to shake off sorrow

permanently? Why? Then again why do

people recall their evil days, and quite un-

necessarily? Had that real self been affected,

had man been unable to shake off sorrows, as

pleasures, in the too long course of his evolu-

tion he would have devised an effective means

of preventing that. How is it that "when he

went on adapting himself against his surround-

ing enemies with an amazing skill, he has done

nothing to protect himself against such con-

suming fires? The only answer is—^it is an

amusing play, not of course to the suffering

apparent self but to the real self, the 'Wit-

ness'.

Man is this self, infinite and immutable,

one with the Creator and Destroyer of the

universe, the dynamic Design immanent in

the world, manifest and unmanifest; yet he is

the Witness eternal, taking no part in it, self-

contained and self-enjoying with no other

within or beside. These are contradictory

statements, it appears. But how many con-

tradictions do we not experience in our deeper

self if and when we but care to look within,

snatching a few moments from our all-absorb-

ing play, made too serious through foolish-

ness ! No, man is not the body or any limited

thing. He is the infinite immanent Will and

Awareness, the Cicckakti,

OUR UNIVERSE : A BLEND OF THE SEEN AND THE UNSEEN
By Sri S. N. Rao

Science has long ignored and often denied

the existence of things beyond the purview of

sense perception. The tables are slowly be-

ing turned. The Universe of sense percep-

tion is not the whole of existence, is not the

totality of creation. There is also the unseen

beyond the seen, unperceived beyond the per-

ceived. What is seen i.s only a part and not

the whole. Such is the trend of Modern

Science.

It is now conceded that what is seen and

perceived is very small when compared with

what is unseen and unperceived. All modern

research is in the seen, but the striving is to-

wards seeing more and more of the unseen

through the seen. Eminent scientists are now

getting a glimpse of the fact that there is a

constant and steady movement, a slow trans-

formation of the world of the unseen to the

world of the seen, a process of the unmanifest

becoming manifest at different levels. All

evolution appears to be nothing else but a

slow transformation, an emergence of the im-

perceptible to become perceptible. That is

what is taking place all over the Universe.

It does not however appear that the traffic is

all one way. While the unmanifest is slowly

changing into the manifest, we see that the

manifest is also changing, rather going back to

the unmanifest. It is the principle of Conserva-

tion of Matter and Energy in active operation.

Whatever exists, exists eternal either in the
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manifest or in the unmanifest, and never

ceases to be. All is existence, and there is no

such thing as non-existence {Gltu II. i6). We
read in our Upanisads that the unmanifest is

full and that the manifest which comes out is

also full, and that fullness ever remains undi-

minished. The Vedanta points to a Bcing-

ness which is fullness, unborn and uncreate.

This is a metaphysical truth, the very basis

underlying the scientific principle of the Con-

servation of Matter and Energy.

What is that subtle force, that subtle

principle which is driving what is hidden into

the open and what is in the open to become

hidden again? Does that force or principle

lie in the realm of Nature or does it lie in the

realm of Super-Nature? That is the problem

which Modern Science has to realize and

solve if possible. Has Einstein unwittingly

given the clue through his discovery of the

Unitary Field in which all known forms of

energv appear to have become one in essence?

There is a saying which says 'Where

Science vmh, Philosophy begins.’ Science

undoubtedly advances, but does it ever end?

Does Philosophy wait for Science to end? As

Physics advances and when a stage is reached,

it inevitably peeps into the realm of meta-

physics. As Science advances and when a

stage is reached, it has necessarily to trespass

into the realm of Philosophy. And yet, all

the conclusions so far arrived at shall continue

to be valid and true: only they may not be

conclusive. That is exactly the position

which Science finds itself in today. We can

know what lies beyond only when we know

all that lies around us. For the perception

of reality behind the appearance, whether it

is on the relative or on the absolute plane,

the spirit of Science must continue to prevail,

but the methods may vary. We cannot limit

ourselves to reason on sense perception only.

When Science reaches the stage of philosophi-

cal approach, it then begins to see the unseen

behind the seen and the seen in the unseen.

When that stage is reached, there comes a

change in the subject-matter of our search.

Instead of dealing exclusively with Matter,

we shall have to begin to deal with Spirit as

well. We cannot however analyse and classify

Spirit as we have analysed and classified Matter.

Now, what is Spirit and what is Matter?

Obviously Matter is in the realm of the seen

while Spirit is in the realm of the unseen.

And yet, that docs not appear to be fully

correct. There is a mix-up, or rather a blend

of both the seen and the unseen in the realm

of Matter. Even in the region of Spirit, there

appears to be a blend of both the seen and
the unseen. The unseen is not a void, is not

nothing-ness. It is the background, a

perennial ground, which serves the purpose of

a screen on which all that is seen is pro-

jected. There can be no seen at all for us

to see without that background. That unseen

at a point is what we call dkaia in Vedanta;

it is the ‘undifferentiated all-extensive subs-

tance, the raw material out of which every-

thing is composed.’ That unseen is the

apparently empty space which is non-dimen-

sional. Everything that appears must have

dimensions and must be in space. Dimen-

sional space is seen; while non-dimensional

space is unseen because it is limitless, un-

occupied and all-extensive. It is the unmani-

fest from which all that is manifest comes

out. This coming out is what Modern Science

calls Evolution, and Religion and Theology

call Creation, The difference between Evolu-

tion and Creation is only conceptual; in essence

they are one and the same.

All matter in its unseen and primordial

state, and all energy in its unseen and pri-

mordial state, can only manifest themselves

in non-dimensional space. That primordial

—

I should call it elemental—state is an equili-

brium, unmoving and unmanifest. Just as

we do not see space per sc unless it shows

its quality of dimension, so also we do not

see energy per se unless it manifests itself in

some form of movement. When (the apple

falls, we call it Gravitation; when we see

sparks of lighting, we call it Electricity; when

the needle moves to the iron rod, we call it

Magnetism. We do not see the electric

current and what we see is a filament ignited;
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we do not see Magnetism itself and what we
see is only a movement* We have therefore

to conclude that the Universe contains both

the seen and the unseen. It is a blend of

both the seen and the unseen.

'All things that exist are only particulars.'

Everything that is particular and concrete has

its substratum in the abstract and the universal.

Abstract and universal are only conceptual

and inferential; they exist only in the realm

of ideas, not seen in a concrete and a subs-

tantial form. All change, from birth to death,

is only in the particular and not in the uni-

versal. Men may come and men may go,

but Man is for ever. Hence, all that exists,

exists first as an idea in the abstract, and

when it takes both form and substance, it

partakes of the nature of both the seen and

the unseen. Here again, there is a blend of

both in the Universe.

Modern Science has practically obliterated

all distinction between Matter and Energy,

and has come to the conclusion that both are

one in essence. Matter is manifest energy.

Matter is unseen without energy, and

energy is unseen without matter. And
what is that which we call 'Spirit'?

It appears to be in a different cate-

gory altogether, away from Matter-cz^w-Energy

pattern. We know that Matter and Energy

are the warp and woof that go to constitute

the entire texture and make-up of the Uni-

verse as we see it. If we accept a purpose

and a design in that Universe, we have only

to look to that Spirit as the guiding principle

that gave all the design and order, much of

which we certainly see in the Universe. Where

is any other alternative? While Matter and

Energy are completely conditioned and gov-

erned by Time-Space-Causation axis without

which neither can manifest, it does not appear

that what we call 'Spirit' is so conditioned.

Rather, the 'Spirit level' transcends while it

does not exclude Matter-Energy continuum.

'We do feel there is something, some prin-

ciple that is guiding all movement and all life,

both organic and inorganic in the Universe.

We do not know exactly what that pervasive

principle is. We can only call it an intelligent

and intelligible Spirit. By way of analogy

for our understanding, shall we say »that it is

like tlie light from our Sun which shines by
itself and makes everything else shine, alive

and grow on this Earth? Is not that Spirit

Consciousness per sel Is not that Spirit the

only Seer, the only Subject while all the rest

are objects in the realm of the seen? Why
not call that Spirit the Light Divine which

shines by itself and makes us shine, endow us

with life, intelligence, and knowledge? How
can wc say that mere Matter, however high

and complex its level of evolutionary develop-

ment, can give rise to life in the human body

and intelligence in the human mind? Mind,

and intelligence which is only a function of

the mind, and even our individualized cons-

ciousness or what we call egoity, are all in the

realm of the seen. Hence the terms like 'my

mind,' ‘rny idea,’ 'my conscience,' etc.

Though they are in the realm of the seen in

association with Matter, their source appears

to be in the realm of the Spirit. Here again,

the Universe is a perfect blend of both the

seen and the unseen. While Matter, Energy,

and Spirit constitute the entire content of the

Universe, Time, Space, and Causation cons-

titute the screen on which that content is made

to appear. It is an amazing appearance, a

marvellous picture of an inscrutable blend of

both the seen and the unseen, for us to com-

prehend and work upon.

At its highest point, our Universe is much

more than a blend of the seen and the unseen;

it is a synthesis of Purma and Prakrti, in

simple English, of God and Nature. In the

maze of our analysis, conditioned as we are

by pluralities and opposites, we are constantly

losing the sense of awareness of that synthe-

sis. 'Liavasyamidam sarvam* and

devah sarvamiti are not spiritual slogans.

They are utterances of factual experience given

by our ancient Seers to awaken in us that

sense of awareness of synthetic relation

between Man and his Universe, They have

a meaning, value, and significance if we wish

to understand the Universe we live in.



THE TRANSCENDENTAL EGO AND THE
TRANSCENDENT SELF

By Kshitish Chandra Chakravarti

The innermost soul hidden in its own light

(prdjna) is the blissful self (Anandamaya),

which creates the world.

But does not this go against the dictum of

Sankara, who, in his commentary on Ananda-

maya Adhikarana {Brahma-sutrasi, I.i. 12-19),

lays down that the self consisting of bliss is

not the First Cause of creation? To this the

reply is: The blissful soul is of two cate-

gories—the one, associated with the dream-

state {svapndnandamaya) and the other, lap-

ped in peaceful sleep (suptdnandamaya). The

hrst has mind as its limiting adjunct (kdryo-

pddhi) and the second, situated further in-

wards, has causal ignorance or nescience as its

characlerizing mark (karanopadhi). In his

commentary on Anandamaya Adhikarana (the

topic concerning the blissful self) Sankara has

disclaimed supreme creativity for the blissful

soul experienced in dream, and not for the

soul placed in *wisc passivity' above all psy-

choses. Tlic innermost conscious principle

bearing a (subjective) tinge of the unknown

and not yet awakened to the consciousness of

its transcendental glory is alone responsible

for world-creation.

The reason why creativity has been denied

by Sankara to the blissful self of the first cate-

gory is that it still possesses a limiting adjunct

made up of fine matter and continues, as a

dreaming subject, to regard himself^ as a

separate enjoyer of bliss. The word 'ananda^

maya' here denotes a mutable, non-empirical

principle participating in inward felicity.

Spiritual enjoyment results from virtuous

acts and adoration of God. The soul that

shares in the inner joys is more inward than

the empirical practisant of virtue (vijndna-

maya). The harvest is awarded to him who

1 A mere reflection of the real self and identi-

6ed with ajMna.

has sown for it. This mutable anandamaya,

the inward self of vijhdnamaya, experiences

varied joys of expectation and fulfilment

(priya, moda, pramoda) through subtler psy-

choses (i.e. joyful mental states now under-

lying causal ignorance or ajhdnd^). The in-

most soul with the joy of fulfilled desire is the

mutable anandamaya that sustains vijhdna-

maya and is experienced during dreams.

This is Sankara's commentary on Ananda-

maya-kosa in the TaiUinya Sruti. His com-

mentary on the Anandamaya Adhikarana in

Brahma-sutras bears the same purport, viz.

that just as in Annamaya etc. so in the Anan-

damaya the suffix UnayaV signifies change or

transformation (not abundance or plenitude),

i.e. the experience of spiritual rapture depend-

ing on devotional piety of the past.

We now turn to Brahma-Valti {TaitUfiya,

II) for the Anandamaya of the second cate-

gory, which is not bound up with the fruits of

action and meditation, but is itself the inde-

pendent cause, compact of all bliss: Brahma-

viddpnoti param etc. {Taiitirlya, Il.i.i),

The sense of the above text has been set

down in the following verses of the Brahma-

Gitd (Suta-Samhitd. Vol. III. iii. 3 i’32):

Tad-vidydvisayam Brahma satya-jhdna-

sukhadvayam

Samsdrake guhdvdccye mdydjhdnddi-

sahjhite

Nihitam Brahma yo veda, etc.

We refer to the commentaries of Sankara

on (i) Anandamaya Adhikarana of the

Brahma-sutras, (2) Brahma-valH of the Tail*

Up. and (3) Mdnd. Up.

I. Question: Why should the self-suffi-

2 This is Wordsworth's ‘Bliss of Solitude*, i.e.

when the empirical subject has faded into the self

composed of bliss.
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cicnt, independent Reality, Brahman, be des-

cribed as the 'tail' of Anandamaya-ko^ai

Answer; There is nothing wrong about it.

It is conceived as a tail or prop to uphold or

sustain the complex scheme of Anandamaya-
ko§a and forms the subsistent universal under-

lying the conception. Absolute bliss (Brahma-

nanda) is the terminus of all pleasurable expe-

riences upon earth, in heaven or region of

Brahma. Bliss of Brahman (supreme joy)

cannot be a component pari, being infinite or

immeasurable joy from which all finite and

pfirishable pleasures on earth, in heaven, or

higher abodes spring.

This is Sankara’s commentary on the topic

concerning the blissful self and having a bear-

ing on Jyotirbrahmam' (Br. Up., IV.iii. 32),

which signifies the one conscious principle

lapped in peaceful sleep (sausupta).

2. The Taitiiriya ^ruti (IT. viii.5) lays

down:

Sa ya evamvii etam annamayam prana-

mayam vijhdnamayam anandamayam

dtmdnam upsasamkrdmati atha adHye

praththdm vindatc.

It is proper to reflect upon as to who it is

that thus knows the self, or how he passes

through the physical, vital, mental, hntellec-

tuar, and blissful (causal) planes. Does he

experience himself to be some or all of these

psycho-physico-spiritual states? Is he who

passes over to his Real nature other than the

Supreme Self and quite different from It, or

is he the same one Soul who now re-discovers

his authentic nature? If it is asked, what

harm is there if he is regarded as different

from the Supreme Self, we reply that this will

be in opposition to §rutis, such as:

*Tat sfUvd iadevdnuprdviiat* [Tax,, Il.vi),

*Anyo*$dvanyo*hamiti na sa veda* (Br., I. iv.

10), "EkamevddviUyam* (CM., Vl.ii), *Tat

tvam asi* (CM., VLviii.7).

The querist may again ask: How can he

be the same one Soul who discovers himself,

for this will imply an identity of subject and

^ Thi'^v is The light that never was on sea or

land', providing a poet like Wordsworth with the

principle of romantic creation.

object, which is not possible? To this the

reply is: It is the same Supreme Self who
discovers his real nature through right know-

ledge. 'The knower of Brahman attains in-

finite Joy.' Now, one cannot attain what is

foreign to oneself. If it is argued one cannot

be said to attain what one already is, we re-

fute it by suggesting the need for the removal

of false knowledge about oneself that arises

from ignorance (avidyd). It is the one Su-

preme Self indicated before (in the Fifth Chap-

ter or Anuvdka by Brahma puccham pratis-

thd) that experiences through wrong know-

ledge endless miseries of worldly existence,

and through right knowledge again realizes the

soul’s immensity and native freedom.

Wlien an enlightened person finds no other

soul (conscious subject) but himself he is

firmly established in fearless felicity, which is

his own. There is now nothing that can

shake the serene soul. All inhibitions are

things of the past. The conception of an ex-

ternal God has faded into a fable. The soul

that has worked out its freedom by self-know-

ledge was erstwhile the creator of an illusory

world; due to association with ajhdna, which

it would only reveal, it was called creative,

Anandamaya. When this plane is left behind

there remains no God, no individual subject

other than one transcendental consciousness,

the direct and immediate Supreme Self.^

If it is contended that other individual be-

ings or things do not disappear on the attain-

ment of insight, like a second moon in the sky

never seen by a person of clear vision, we

shall say that it is not so; for during dream-

less sleep and unperturbed consciousness

(samadhi) the soul is aware of nothing second

to itself. In these states the presence of a

separate divine Creator also is not felt. There-

fore the experience of any second object in

the waking or dreaming state is caused by

ignorance of oneself, and falls off when the

latter is sublated by insight.

* This is the Puru§ottama of the Bhagvad-GUa
(XV), just as the creative Anandamaya corres*

ponds to Akgara Puru^a and the mutable dnanda-

maya to hsara purusa.
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It can neither be urged that in sound sleep

the soul experiences nothing, just as a man
ceases to aware of a present thing through
temporary absorption of the mind in some
other thing; for in peaceful sleep there is alto-

gether nothing that can occupy one's atten-

tion.

If it is still argued that the fact of non-
cognition in slumber is the effect of the veiling

power of avidyd, we reply that this is not cor-

rect; for the absence of a second object in

blissful sleep only represents what is true and
natural. It is not caused by anything else.

What constitutes permanence or reality of a
thing does not undergo change, as it does not

depend on another thing. Modification

(caused by something else) cannot form the

original essence of a thing. What is brought

about by a certain agency is not tlie truth

about a thing. A new quality or acquired

distinction of a thing depends on some agency,

and, as such, constitutes a modification. The
experience of many individuals and things in

waking state and dream is such a modifica-

tion and does not constitute reality as such.

That is the truth of a thing which is composed

of its own essence without dependence on a

second thing. A distinction of a thing that

depends on another thing does not suggest the

truth of the former, for this will cease to exist

with the cessation of the latter. Therefore

the truth of the present matter is that the soul

exists without a second in the state of sound

sleep, as also in waking and dreaming states.

The experience of manifoldness arises from

error and illusion.

Moreover, as the spiritual Principle that

upholds the Anandamaya-ko^a, viz. Brahma

puccham praiisthd—is conditioned by dream-

less sleep it must be regarded as the inmost

individual soul apparently obscured by primal

ajmna^ The blissful soul that manifests (but

does not mingle with) the unconscious

{ajndnn) creates the cosmos®; and there is no

* The material cause of creation, with Space or

Akaia as the first evolute.

• This resembles Solipsism (i.e. self alone; th^

individual self of the solipsistic philosopher is the

other creator or knowing subject other than
the one Soul in the states of slumber and un-
qualified blissfulness (samadhi). Those who
regard the Creator as being different from the

individual soul and the work of an individual

agent as distinct from creation can never ex-

perience inner repose; for as long as there is a

second to oneself, the presence of the former
is sure to cause apprehension in the mind of

the latter. Such people fall into two classes:

(a) those who hold the theory of the external

divine Creator being both the efficient and
material Cause of the universe, which is the

product of the past mature actions of all

created beings^, and (b) those who hold that

God is only the efficient cause of creation,

there being real difference between God and
man.

3. We turn next to Sankara's commen-
tary on Mclndukya Upanisad.

The Blissful soul is the infinite reservoir of

felicities enjoyed in the different regions

(earth, heaven, etc.). Its essence is beatitude

beyond which the inmost soul cannot rise®.

And then: This soul compact of all bliss

forms the Third Stage of the Self : on this rest

the different slates of unconscious, conscious,

and sub-conscious experience. This is really

the universal Creator, who inwardly controls

the manifold things and beings, including the

divine Maker. This inner individual soul is

not different from God, as He is supposed to

be by contrary schools of thinkers. This inmost

Soul reveals all things, being immanent in

every phenomenon. He is transcendent Light

as well as in-dwelling spiritual Power. As

being an immanent Principle, He it is who
regulates all created things. From Him springs

whole of reality, and the external world and other

persons are representations of that self having no

independent existence). But the monistic spiri-

tualism of Sankara is quite diilcrcnt. from Berke-

leian Idealism, according to which other spirits or

minds, besides God, exist.

According to whom, the many individual souls

are the Supreme Being bounded by certain limits

{avacchinna Brahma),

^ Br Up, IV.iii.32*
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forth the multiform universe. He is the

origin and terminus of all beings.

Similar in meaning is the commentarj^ on

Taittirlya Upanisad:

The original subject is the infinite Reality,

which is Truth, Consciousness, and Bliss, to

ascertain whose real nature the five vestures

which enshrine the Soul have been here intro-

duced. This supreme Reality is what dwells

in them as their innermost substance, like

kernel within an intricate series of shells.

These sheaths appear to be real because of

their connexion with this spiritual Reality.

This is the Absolute on which they rest; this

inmost spiritual Principle sustains them. All

diversity born of ignorance melts away in this

one blissful Soul without a second; for bound-

less bliss must form a unitary experience.

According to Sankara, then, the individual

subject [vijMnamaya) who is the agent of

actions, and the further internal blissful soul

in the apparel of anandamaya-ko^a and arro-

gating to itself the privilege of inner felicities

pertain to a state of introspection and sheer

subjective experience. These extra-corporeal

conditions resemble a state of dream, in which

the .soul is still handicapped by the subtle (i.e.

sub-conscious) functioning of mind (which is

a product of fine matter or the five subtle ele-

ments). Hedged in by dreaminess and a ves-

ture of superfine matter, these two

—

vijMna-

maya and dnandamaya—precede the inmost

soul, from which issue all the varied pleasures

of earth and heaven. This innermost soul is

what has been indicated in Taittinya Upani-

sad as the Tail of Anandaniaya-ko^a*, and,

being bereft of psychical vestment (lihga

ianra) it is the blissful soul belonging to quies-

cent sleep.

£iva-Gttd (XIV) also lays down that the

individual knower and the blissful soul are

bound by a psychic vesture. Lord Siva has

just finished describing, for the enlightenment

of Rama, the first three of the five sheaths

that, according to Jnanda-valU of Taittinya

Upanisad (II), screen the soul. He now in-

troduces in order the fourth and fifth vestures

of the soul beginning with yd karmavisayd

buddhih and ending in bhoktehdmutra

samsmrtah. The psychophysical or logical

vesture of the soul (vijndnamaya-kg^a) relates

to the practical intellect combined with organs

ot perception. The soul, through identifica-

tion with this psychical vestment, wrongly re-

gards agency (a property of the intellect) as

his own and is subjected to ritualistic injunc-

tions of the Vedas (such as yajeta, 'you should

offer sacrifices to the gods'). Thus he be-

comes the agent, during his waking state of

empirical experience, for the performance of

duties bearing upon this life and the next.

The soul with the psychical encrustation is

the volitional agent; next to it and more in-

ward, is the fifth vesture which consists of

bliss, as set forth in the Taittinya &ruii, be-

ginning with etasmdt vijhdnamayat anyo*n-

tara anandamayah and ending in ananda

utnvd (Tali., ILv). According to another

Sruti text [Atmaprabodha Up., 24) hunger,

thirst, etc. are psychical conditions (contents

existing in the mind) only and do not belong

to the true self. But when the soul, the in-

most spiritual Witness, gels blended (inte-

grated) with the psychical sheath like a red-

hot ball of iron it is known as the blissful soul

{anandamaya-ko^a), the legitimate enjoyer of

the fruits of work and worship both here and

hereafter.

After speaking of the blissful soul bound

by psychic vesture (reflective awareness of the

self) Lord Siva ushers in the more inward

spiritual Reality which forms the ultimate re-

ferent of all thought and is merely marked by

ajndna (i.e. one that is superimposed upon it

but which it no longer arrogates to itself). This

innermost soul has been set down as being the

Supreme Entity supporting the psychic struc-

ture of anandamaya-ko^a^

.

It is conditioned

by peaceful sleep {sausupta) as the l^dndukya

Sruti^^ also confirms. i

*Yadddhydsam vihdyaisa svarupinfmvatis-

thate ^

AvidydnidtrasamyuktaJp sdk^ydtmd ^yate

taddd
» Brahma puccham pratisthd {Tai., 11. v.).

Beginning with su^uptasthana ehibhUtafi and
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The soul was just now the enjoyer of bliss

through self-arrogation with the psychic ves-

ture, and, as such, was the non-empirical sub-

ject (transcendental Ego of Kant, who is con-

scious of himself through introspection) in

relation to the contential aspects of the mind
(e.g. reflectively apprehending or remember-

ing felt felicities). When later, with influx of

peaceful sleep, this sub-conscious psychic ex-

perience (svapna) is over and the preference

for the psychic garb has been put aside, the

soul is said to be thinly obscured by primal

ignorance—the root-cause of subtile elements,

like space (aka^a) etc. and their evolutes, like

mind (antahkarana) etc—all of which have

now disappeared in its womb. The soul said

to be the origin and terminus‘s of all things now
stands out as the single spiritual principle that

creates space and the external world, and re-

presents Bliss as it is in Itself; the other

Anandamaya being a reflective reproduction‘s^

of this original Anandamaya^^, The one uni-

tary Soul in the repose of sleep‘s shines upon

the remnant of ajndna (that not being really

distinct from it is ineffectual in disguising its

true nature) and is known as the spiritual wit-

ness (ajndnamdtra-sdksi).

The sequel of the point raised at the be-

ginning of the present article is that

A. according to Brahma-valU (Tai., II)

(a) the empirical subject {vijndnamaya)

is a volitional agent (kartrtva-samvukta):

(b) the non-empirical blissful soul {dnan-

damaya) is a relative experiencer of joy

(bhokrtvafndtra-samyukta)

;

(c) the soul associated with mere causal

ignorance {ajMnamdtra-sambaddha) is above

ending in prabhavdpyayati hi bhUtdndm {Md. Up.,

5)-

Prabhavdpyayau hi bhutdndm {ibid).

J 2 Av reflection of the Self in ajndna (psychoses);

an introspective appreliender of his own soul of

bliss.
’'i,

i^This is not dreaming or derivative dnanda-

maya who is aware of himself and his enjoyment

through reflective apprehension.

1^ The vestige of (subjective) ajUdna vanishes

with the sure knowledge that It is a superimposi-

tion and, as such, does not really exist in the Self*

3
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relative psychoses and is the creator of the
world (sausupta jagadUvara); and

(d) the Soul freed from all influence of
ignorance {ajMna-vinirmukta) is the transcen-

dent Self (tunya dtmd).

B. according to Md, Up, and Bkrgu-valU
(Tai,. Ill)

(a) the relative psychical subject (the

ground of apperception) 1*, viz. vijndnamaya
is both an Agent and Enjoyer (karifiva-

bhoktftvayukta),

(b) the inmost (individual) Soul, merely
associated with ajndna, viz. anandamaya^^ is

the universal Creator [sausupta nikhileivara)\

(c) the Soul in its absolute nature is the

findividual) subject above the three states

(tunya pratyagdtmd).

We thus find that in respect of the doc-

trine of one unitary subject there is no con-

flict between Sankara's commentary on
Anandamaya Adhikarana, negativing the

creativity of derivative or reflective dnanda--

maya, and the verdict of the Upanisads that

declare that it is from the original or extra-

psychical anandamaya that the whole crea-

tion proceeds.

C. Authorities may be cited in support.

(i) Gaudapada in Md,-Kd,, I.ii avers

that the individual subject in waking and

dreaming states (vi^va and taijasa) is charac-

terized by both non-apprehension and mis-

apprehension of Reality; but in the state of

deep sleep the (individual) soul (prdjna) is

characterized only by the non-apprehension

of Reality, When the soul transcends these

Consciousness of one's personal identity. This

unity of self-consciousmess (as also in Kant) per-

tains both to the empirical ego {pramdtd) and the

pure ego {ahathkdra or bhoktd). The transcen-

dental ego with Kant is a non-empirical principle

which is the permanent spiritual substance under-

lying all states of experience and thus explaining

its synthetic unity; according to MdndUkya ^n6

BkfguvalU this is bhoktd or bhohtrtva-yuhta vijnd-

namaya.

This essential dnandamaya is conscious of

himself through intuition; while the non-empirical

spiritual principle (bhoktd dnandamaya), through

introspection or reflective apprehension.
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three states then there is neither non-appre-

hension nor mis-apprehension of Reality,

The state of non-apprehension {prajna) as

such is said to be the cause’^^ of the states of

mis-apprehension {viiva and taijasa). In

dream and waking states there are both non-

apprehension and mis-apprehension of Reality.

But in deep sleep there is only non-apprehen-

sion^**, i.e. the Soul does not shine in its true

transcendental nature. Though the *V here

becomes evident to itself through intuition, the

element of the unconscious (which is the germ

of viiva and taijasa) still darkens it, although

it cannot really disguise it. This seeming veil

(which stands revealed by the light of the

inner Soul, on which it is a mere erroneous

superimposition) is lifted up on the attainment

of right knowledge. The inmost (individual)

Soul then shines in its pristine splendour un-

bedimmed by the potentiality of reflective or

empirical subjectivism.

Both the perceptive and introspective sub-

ject do not know the Truth; on the contrary,

they wrongly apprehend it. The prajna—
the one Soul with non-reflective self-aware-

ness as its essence, though illumining the un-

known (agrakana or avidya)—seems to be

thinly disguised by it. With the dawn of

right knowledge'® this illusory veil is rent

asunder and the Soul bursts forth in its native

glory and goodness {ciddnandasvarupa).

(2) Vidyaranya also in PancadaM (VI.

157, 158, 160, 212) maintains on the strength

of the Upanisads (e.g. Md,, 5) and Sahkara’s

commentary that the blissful Soul connected

with the condition of sound sleep {sausupta

dnandamaya) is the universal Creator, and, as

such, is recognized by the Vedas to be the

Lord of all. He is described as pervading

ever3^ing, all-knowing, and originating the

universe. The Soul in the state of profound

sleep creates all the things that are seen during

That is why prdjna is the cause of creation.

This is sublated when the true nature of the

Self is known; that is why the film ostensibly

coverinif the Self has been said to be very thin.

Based on a sure conviction that non-appre-

hension is a false superimposition on the Self.

the states of wakefulness and dreaming, and,

as no one is capable of undoing this creation,

He deserves the appellation of the Lord Para-

mount (sarveivara). Anandamaya represents

livara, and vijmnamaya represents jlva.

It cannot also be said that the Soul which

experiences the three states is a creator only

metaphorically; for it has just been shown

above that the creativity which cannot be im-

paired by anyone must be supreme, and there-

fore not figurative.

(3) The author of Samksepa Sdnraka also

has laid down on the basis of the Upanisads

that the blissful Soul is creative livara, and

the Soul appearing disguised in the psychic

vesture is pva. The scriptural text means

that livara is conditioned by causal ignorance

{kdranopddhi)\ jlva by psychoses (percep-

tion or introspection) born of ignorance

(kdryopddhi).

(4) The author of Advaita-Siddhi also has

affirmed that while jlva is bound by the effects

of avidya the Supreme Lord is the spiritual

Principle associated with profound sleep.

It is thus clear that the one immutable

supreme Spirit manifests itself under different

conditions as:

(a) the individual agent;

(b) the non-empirical apprehender of

bliss in deep contemplation;

(c) the Supreme Lord associated with

profound sleep (primal ignorance); and

(d) the True (individual) Self transcend-

ing all limitations and shining in Its own

pure light after the sublation of ignorance

by insight. The first two represent the

Perishable Entity [ksara purusa)] the third,

the Imperishable Entity {aksara purusa)]

and the fourth, the Supreme Enffty {uttama

purusa), according to the Bhagavad-Gttd

(XV). According to the present context,

the first two stand for vijndnamaya (the

psychic soul), the third for dnandamaya

(the blissful Soul above mystic experience)

and the fourth for dnandaghana (the Su-

preme Self shorn of creative obscurity on

the attainment of spiritual insight). Bliss

absolute manifests itself as the result of in-
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sight and soblation of psychoses and its

root-cause (aj^na).

The one Subject is without all inner differ-

ence, as it 'itself reveals, sustains, and inspirits

the superimposed ignorance, the parent of

enperientialism. The individual Subject feels

by the inner eye what he intensely imagines

within himself. He is essentially not distinct

from these representations of himself. There

is thus no fundamental difference among the

three states, through which the same one Sub-

ject shines alike, like one and the same person

appearing unchanged in the different garments

that he wears. There is also, as shown just

above, no difference between the individual

subject on the one hand and what is called the

external world, together with other persons

and the divine Creator on the other. For, it

is one pervading (individual) Subject asso-

ciated with Ignorance that appears under

different conditions as the illusory many.

A REMARKABLE VERSE FROM THE GITA

Bv SWAMI SiDDHESWARANANDA

He who can see inaction in action and action

in inaction, is a sage among men. He remains in

harmony (Yoga), even when he works .—Bhagavad

Gttd IV. i8.

This verse gives expression to a very im-

portant principle of Vedanta. Truth (Abso-

lute) cannot be expressed except by contradic-

tions. The intuition of Reality cannot come

from a logical interpretation. An interpreta-

tion is a succession of well-linked ideas, a

standpoint that gives us but one and only one

perspective. The Reality is not a sum total

of all the perspectives; it is not a totalization.

How can we know that Reality by a supra-

logical intuition, which cannot be attained by

the play of contrasts? The finger which

points out the moon is not the moon; a literal

explanation will be inadequate.

This verse tells us that the sage who does

an action does not work. The difl&culty of

discriminating between action and inaction

has been already shown in the preceding verse

of the Gita. We are confronted with many

contradictions in life. In the same way we

imagine that, if there be a spiritual aspiration,

liberation (moksa) could come only by the

cessation of actions. This is a grand error

into which we are led by avidyS, the primordial

ignorance. Cessation from action is also an

action. All initiative taken by the ego is

action; we only change the Section of the

energy which had previously propelled us out-

wards. To stop a carriage in motion is also

an action of our thought and muscles.

To see action in inaction is to know that

none can get out of action. When we act, we

tliink that the force which expresses itself

issues from our individualized ego. But we

should know that it is nature which does

eveiything, as shown in the verses 8 and g

in Chapter V.

**He who is in harmony (Yoga) and knows the

essence of things sliould think, T do nothing*;

while he sees, hears, touches, eats, goes, sleeps,

breathes, speaks, gives, takes, Ojpens and closes his

eyes, he should athrm that the senses are moving

amidst the objects of the senses.’*

In verse 15, it is said that knowledge is

covered by ignorance and so all beings are

overpowered by illusion. But the false notion

that the source of my action is in me will be

disproved by a total vision of nature which

will show us that it is ‘the nature of things’,

the cosmic energy, that acts.

All our attempts to stop action, with the

idea of establishing ourselves in inaction, will
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only involve us in deeper and deeper error, and inaction in action. (The G%tu tells us that

Our Scripture says that the soul is free from the whole world is action, that is to say, the

action, because it is unborn {Gita IL 20-24). multiple expression of energy). In that Wis-

How can an imbom entity act? If the soul dom of the sihita-prajna, there is no sense of

is unborn, it does not act; it is the Prakrti ego. Whatever be the action done, for him

which acts. It is in Prakrti that the feeling it is only inaction. All action implies an

of the ego is born and external objects exist: actor, one who acts; but when the sage

the internal and the external are a presentation breathes, speaks, goes, and does the various

of pnenomena, that is to say, nature, Prakrti. actions in life, he knows that it is nature in

The soul, the Atman, is neither internal its integrality which acts and not himself.

nor external. The Gltd, like all the Upanisa-

dic texts, teaches the identity of the indivi-

dual soul (in its own nature, beyond the

Prakrti) and the cosmic Soul, Brahman (be-

yond all the ranges of manifestation).

From the standpoint of Sddhand (prac-

tice), we have to take a position beyond the

manifestation of Prakrti. Tliis declaration

itself contains a self-contradiction, because

there cannot be any position beyond Prakrti.

It is only a manner of envisaging the direc-

tion of our spiritual efforts.

The present verse shows that the Wisdom

and the Wise One (the sage) are identical.

Wisdom is impersonal; the sage is also equally

impersonal* This idea is difficult of compre-

hension by our lower buddhi (reason); we see

a person who acts or does not act, who stands

still or walks, and our intellect which only

analyses and divides cannot grasp the imper-

sonal character of the sage. The impersonal

alone can understand the impersonal. The

impersonal is beyond all reach. The nature

and conduct of the man of realization is given

in several parts of the Gtd. That conduct is

in Prakrti, which has three modes of expres-

sion, sativa, rajas, and tamas. For those

who observe him, the man of realization seems

to remain on the plane of sattva,* and his con-

duct is an ideal for the world. But none can

comprehend his real nature, because he is

impersonal, being himself Wisdom.

When that Wisdom condenses in action,

we can see in the realized man the highest

value of sativa; that man of firmly established

wisdom {sthita-prajna) sees action in inaction

So, all that he does is inaction. But in the

case of the man who has not realized the

Truth, even his cessation from action is also

an action.

lliis verse is regarded by Sankara as one

of the most important in the Advaitic teach-

ing on the subject of action. Sri Kr^a in-

sists on the impersonal nature of Wisdom,

which manifests itself to the ignorant by the

actions of the sage, the man of Wisdom. We
see that, in Indian thought, realization is not

an abstract idea, distinct from the man who

realizes. It is our intellect which artificially

divides the Truth as a thought expressing the

impersonal and as an object expressing the

personal.

It is said in this verse that the man of

firmly established intellect is also a harmoni-

ous man (a man of Yoga). There is harmony

when all is seen without differentiation. The

Gita says that Yoga is equality of vision,

equilibrium. It is from the standpoint of

Mdyd that we speak of equilibrium, equili-

brium attained on the plane of sativa. The

realized man sees with an equal eye a Brdh^

mana, a cow, an elephant, a dog, and a Paria.

{Giid. V. 18). Only the person who has lost

the sense of the ego, the sense of the personal

and has attained to the impersonal, can get

this vision.

It is by means of contradictions, as I have

said in the beginning, that the Reality is indi-

cated in this verse.

(Translated from the French original by

Sri P. Seshadri),
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8. While the identity of consciousness in-

volves the validity of the principle of identity,

its apparent otherness from its object offers

the principle of difference or contradiction.

Thus an entity that is produced is one which

owes its existence to a cause; and that which

is not produced exists by itself. Whether the

self is treated as bom or unborn, we must

accept its existence though this may not be

similar to the existence of the originated. An
object that is originated is not a permanent or

ultimately real existent.** The minutest

particle to which a physical entity can be ana-

lysed has a spatial location. Occupying a

limited space, it is a finite entity conditioned

by certain limitations. Whatever is limited

has a beginning and therefore an end. As

such the very basis of a physical entity is

liable to destruction.'** Consciousness on the

other hand, cannot be conceived in this

manner. It is not an entity that can be loca-

lized, or spatialized, since it appre-

hends space. That which apprehends

space, or contemplates space, is other

than space. Such an entity cannot be

treated as having a beginning or an end. It

cannot also be viewed as a mental construct.

The cloth for instance, is made up of a num-

ber of threads. Each thread is perceived as a

thread, not as a piece of cloth. That the col-

lection of the threads is a piece of cloth is

what we assume. But there is no object called

a cloth, for the real object is made up of

threads. That it is a cloth is our idea; and

we identify the object with our idea, or we

infer the object to be a cloth after perceiving

the threads.^' This process of mental con-

See VSB 85 3-4; B 84.3. cf. NV 339*10-13.

^•cf, NBV 4.2.18.

KBV 4.2.26; NV 51914-19.

struction presupposes a real principle that

constructs the object or has the idea;

and this implies that such a principle is

other than the ideas and mental constructions.

It is an entity that doubts everything, but it

itself is beyond doubt. It can seek objects

in the universe which is external to it, but it

itself is not external. It may recollect, but it

is ever present.-*®

Consciousness apprehends the objects that

appear external to it. That which is appre-

hended is not mere existence, since a non-

existent entity too can be imagined for a while

and since existence is not the exclusive charac-

teristic of the given. The same argument

compels us to hold that the object cannot be

the cause of our apprehension. Even the

sense-organ like the eye, being the cause of

the apprehension, we must in such a case be

able to perceive our own eyes.** Nor can we
take consciousness as the cause of the object.***

We cannot also maintain that an object has

an independent existence of its own; for, it is

self-contradictory to apprehend the existence

of an object when it is not an object for a

consciousness.*® Thus the principle of differ-

ence or contradiction is only a principle de-

rived from the identity of consciousness.

9. The subject of the experience is in a

certain relation to his object. Are these real

entities identical with one another? Or have

they an identical essence? Or is the object a

mere fiction? I cognize patches of blue,

white, and the like. I as the subject is

neither the blue nor the white. The I, how-

ever, is an I only in relation to the this or to

^2 B 552.7-S.

48 cf. NVTT 656,11-17.

44 cf. Kh 17.17-20.

PVA 354.21-22, cf. ATV 214-15,
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the ihain In the absence of such a relation

it is not even I, The relation implies the

existence of the object as distinct from that

of the subject. The two are inseparable, and
in this sense they are non-different.^® This

non-difference need not necessarily mean the

identity of the subject with the object. Mu-
tjially exclusive properties can be the objects

of cognition, because they are not opposed to

the apprehending self,®^ and yet the subject

cannot be identihed with both the exclusive

properties, since the single subject will then

have to be a many in one. When we admit

that the subject and his object are related to

one another, is this relation other than the

subject and the object? In fact it is the rela-

tion that is interpreted as the subject and the

object. Even if we admit that the relation is

other than the terms, we have to recognize

that it is grounded in the terms, not outside

them.^® Yet in cognizing I do not appre-

hend my consciousness which is formless as

being identical with the objects that have

forms, but I cognize the objects thereby

making them intelligible to a conscious mind.

This relation between me and the objects is a

relation that holds in spite of the differences

that differentiate one from the other.”®*

Does tills amount to an affirmation of an

identity? The identity of the subject and the

object would preclude all activity, and it may

result in the absence of discrimination.^® We
do not apprehend the blue as the yellow. Nor

can we accept the total difference of the object

from the subject. If they are mutually ex-

clusive how do they come together? How

can the subject apprehend the other? All the

differences are transcended in the apprehen-

sion because the apprehending self in revealing

the object along with its differences is the very

ground of the object; and apart from the self,

the object has no existence.®' As unrelated

4 3 500.

AAA 331.

4*^KKK 69.1-3.

4*KKK 69.3-8,

c£. ATV 190-1.

U KKK 73*1*

to the ^If and as ungrounded in the self, ffie

object is never apprehended.®* But the sub-

ject does not need another subject to render it

intelligible since the subject cannot; bkome an

object.®® All consciousness is therefore self-

consciousness,®® and the consciousness of an

object is not possible in the absence of self-

consciousness.®®

10. In every cognition we apprehend an

entity other than ourselves. We implicitly

recognize the difference between the subject

and the object. If this difference is real, then

the subject and the object are not identical.

If it is unreal, then the cognition is giving rise

to an invalid apprehension since it makes the

object other than the subject. In making an

unreal entity the object, the cognition falsifies

its real nature.®* But that which is totally

outside consciousness cannot easily enter into

the field of conscious apprehension. As lying

outside, it is something about which we can

say it neither is nor is not. It is an unknow-

able and an unintelligible datum. When I

think of my desires or feelings, I am surely

having objects which are not separable from

me. This may be the relation basic to a sub-

ject and his object. Then the difference bet-

ween the two may be a conceptual one. If

this difference is said to be due to the construc-

tive or conceptual character of thought, is it a

real or an unreal difference? Does it appear

or no? If it is unreal and if it does not ap-

pear, how can a mind give rise to the appear-

ance or awareness of the non-existent? We
cannot have the mental construction of the

non-existent; and if difference is such a con-

struction, it is not non-existent.®^ But when

the self cannot be an object even unto itself,

we cannot bring in any relation of identity or

difference between the self and the other.®*

52 PV II. 388.

33 See PS 1. 11; cf. SVNR 209; Sigwart 11. 138.

5^ NB 1.8. cf. S.V. Atmavfida I43«

*5 See PVA 286. 21-22; 288.9-12: TS 2074;

KKK 58*1-2: Sigwart II.29.

fi^ATV 198.

5»ATV 201.

»*I9 3 ^-3*
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Reality then is non-dualistic and absolute,**

As Candrakirti said, simple humanity ima-

gines and dichotomizes matter and mind and
the like vnthout going to the root of this dicho-

tomy. All such imagined concepts constitute

the inverted habit of thought, a habit coeval

with the beginningless world process; they

arise in a process of dispersion-into-manifold

of the original unity of the Universe.*® The

couples generated by the understanding like

cognition and the cognized sublate each other

by their relativity. This however does not

mean that the external world is only an ex-

tension of the dream world, because of a

difference between these two. The dream

world is sublated when we wake up; and our

waking world is not thus sublated at once.

While the dream world to some extent parti-

cipates in the character of recollection, our

waking knowledge is direct and immediate

and is dependent on the valid means of cogni-

tion.**

II. The object apprehended is other than

consciousness.** It is in a sense external.

Cognition or apprehension is of the form of

knowledge, of awareness. When we have

the apprehension of an object, this apprehen-

sion being an activitv of consciousness, the

object must participate in the character of

consciousness. It can do so only by becom-

ing an image or an idea. In the absence of

any such character to the object apprehended,

the object would cease to be an immediately

given one, and the apprehension would no

longer be immediate. A mediated apprehen-

sion is an impossibility, since apprehension is

always direct and immediate. No apprehen-

sion can determine the form or the character

of an object that is not presented directly to

consciousness. The object can be appre-

hended only when it comes within the scope

of our cognitive activity. We cannot there-

»» Madhyantavibhaga 9.

«« MMV 350, cf. Nirapama stava 3; Lokatlta-

stava 8-10.

«cf. VSB 544.6-8.

«VSB 555-iO“55^« 3 ;
B 555 ii-i2-

•»cl. TS 359.

fore prove the reality of an object lying out-
side the cognitive situation.** It is not the
thing in itself that makes the appprehension
of its existence possible. On the contrary it is

our appprehension that renders its existence
possible and necessary.** To determine that
this is an object, I should first have an appre-
hension of the object; for all determination of
certainty follows immediate experience. But
a single experience may not enable us to ascer-

tain the character of an object since all such
ascertainment presupposes repeated similar

experiences.**

Further, what is the determinateness or
specific particularity of an object? It can
only be our understanding based on our appre-
hension. This apprehension which is basic to

our knowledge is not other than the self be-
cause we cannot think of a self that does not
experience and that therefore is not consci-

ousness.*' It is the self-consciousness that

gives rise to the various acts of judgement or

apprehension which reveal the necessity of

thought.** This self-consciousness presents

the unity of consciousness and its own identity

amid varying acts of cognition. Thus the pii-^

mary logical principle is that of identity; and
this identity is the basis of all apprehension.

Tliis apprehension being consciousness, our

experience itself carries indubitable proof of

the self-luminosity of knowledge.** Know-
ledge is self-revealing because, when it arises,

it does not remain unmanifested.'®

12. This position seems to imply a rela-

tional character. The cr5^tal for example

has a form. Due to its transparency it takes

on the reflection of the red flower, though the

flower is apprehended as different from itself.

The white crystal comes to appear red.'^ But

this appearance is not its permanent or ulti-

mate nature. Likewise when objects are

See VSB 541. 5-542.1; cf. PVA 345 * 25 -3^-

wnVTT 399.8-9.

•• See PVA 351.19-32.

IS 24.19-20; KKK 58.7-9.

•9 cf Sigwart 1 . 187; IX. 29-30.

•» KKK 81.

T*TP 4.

''B 7 5-7*



November
PRABUDDHA BHARATA

related to consciou^ss, thpe latter does not
lose its real nature. As consciousness it con-

tinues to be present in every activity.

self to have any relation including that of re-

vealing the objects, must reveal itself. By
revealing itself, the self^ however, cannot be-

come a non-conscious entity like a jar. In

other words, the self lAtlst become an object

to have a relation, and yet it must remain a

subject if it were not to be a non-conscious

entity. It is a self-contradiction to have the

self as both the subject and the object. It

cannot be itself and also an other. More-

over, the self as an object must be that which

is revealed. Is this self non-conscious or self-

revealing? If it is non-conscious, there is

nothing that can reveal any object. We
cannot also maintain that there is an inner

consciousness which gives rise to the know-

ledge of both the self and the objects; for, a

knowledge which is brought into existence par-

takes the character of the non-conscious. And
that inner consciousness will have to be a self-

revealing and independent reality or consci-

ousness. The consciousness which appre-

hends the self or subject and the object may
not be non-conscious; but it does not make

the subject a conscious one. One cannot

say that it is the very nature of the self-reveal-

ing consciousness to have the subject-object

relation. If is a scholar and y is his son,

X and y are related as father and son, but this

does not make y also a scholar. One may say

that consciousness reveals itself only by re-

vealing the subject and the object, only when

this revealed consciousness and the revealed

subject and object are different from consci-

ousness as such. This would mean that con-

sciousness cannot reveal itself and that it is

wcf. ATV 361.

34.8-12.

not other-revealing. But if the revealed con-
sciousness and the revealed subject-object
are not different from consciousness,
toen consciousness and the object must
be compresent. Then y must be a
scholar because his father x is one. Further
vre do not have this compresence whether the
object is in the past or in the future.'* Then
we are driven to hold that anything which does
not form the object of knowledge is self-reveal-
ing, and yet the object it has must be an in-
explicate something. In other words there
can be no objects. This consciousness cannot
be an object, since it is the cognizer of all

cogmtions.’* It does not require anything
similar or dissimilar to it to manifest itself."

Since it is not internally differentiated,'* we
cannot even cognize its part or aspect. If
such a self is always revealing itself, it can
have no relation with anything;'* and if it is

not self-revealing, it cannot be apprehended,
and we cannot therefore speak of anything
being related to it.** The real then is identi-

cal with itself and it has a character identical

with its being. It does not take any attri-

butes.** Though this self-revealing consci-

ousness is never an object of knowledge, still

it possesses the competence for perceptual

activity.®*

(To be concluded)

See B 35-3-36.7.

**TP 5.

*«cf, Bradley; Essays on Truth and Reality,

VI; Bosanquet; Meeting of Extremes, 24; AAA 89.

TP 3.

** See Katnagotra Vibhaga, 1. 27.

Ibid. 1-9.

See PP 19; B 37.1-12; MadhyS-ntavibhaga

Bha^yatikS. 17; PPV 52; VPS 44-5.

cf. I.S 2,134; 202; MadhySlntavibbaga Bha-
syatika, 20; Kir I. 86-4-5.

TP 9, See Advaita Siddhi 768.

•Where is the differentiation between two objects? Not in sense perception, else all

would be one in it. We have to perceive in sequence. In getting knowledge of what a
thing is, we get also something which it is not. The differentiae are in the memory and
are got by comparison with what is stored there. Difference is not in the nature of a
thing, it is in the brain.' —Swami Vivekanmia



THE CONCEPT OF FALSITY

(THE VIEW OF aNANDABODHA CONSIDERED)

By Sri Nirod Ba^an Chakraborty

In Advaita philosophy, reality is one

without a second and this is Brahman, the

Supreme. What is other than Brahman is

other than reality also. From this, it fol-

lows that the world as distinct from this One
is distinct from reality. The Advaitins,

therefore, regard this world as false. If the

world were not false, Brahman would not be

the only reality. In that case Advaita philo-

sophy itself would be an impossibility. So,

in order to establish Advaita we are to show

first that the world is false. This shows that

the concept of falsity is a very important con-

cept in Advaita philosophy. Now the ques-

tion is—in what sense do the Advaitins regard

the world as false? or what is the definition of

falsity? Sankarites have defined falsity in

diiferent ways. Here in this paper we shall

discuss the view of Anandabodba, a famous

Advaitin, with regard to falsity.

The author of Pancapadikd regarded the

asatid of merely nominal entities like ‘hare's

horn' as a category. The Advaitins them-

selves have no faith in this. They considered

it at all only because their opponents, the

Madhvas, believe in such a category. Their

terminology was used merely to refute their

views. Anandabodha proposed to define

falsity without even recognizing this category.

In his celebrated work Pramdnamdld he de-

fined falsity as ‘being other than reality’

{sadviviktatvam vd mithydtvam).

Brahman is the only reality in the philo-

sophy of Advaita. The world is false as it is

other than Bffidiman. This is established by

the follov^ing ii^ference:

The world" under dispute is false as it is an

object (dr^ya),

'Wiatever is an object is false, a? tfee silver

supctitQposed on nacre is.

4

It may be argued that it is already estab-

lished that the world is different from Brah-

man. So, unnecessary complication will arise

when we try to prove this with the help of an
inference. Actually speaking there will arise

a fallacy which is technically known as ‘prov-

ing the proved' (siddka-sadhana).

But the novelty in the present case is that

the word 'sat' or reality in the definition is

understood in a special sense. It means the

object of knowledge that arises through a valid

source.

But is the definition, so understood, free

from all defects? The opponent urges that it

is too narrow. The world, which, according

to the Advaitin is known through perception,

a valid source of knowledge, cannot be

covered by the definition. If the definition is

right the Advaitin will have to take the world

to be as real as Brahman.

But in order to avoid thi.s difficulty the

Advaitin desires that by the expression ‘valid

source of knowledge' {prafndna), we are to

understand not merely the immediate and un-

conditional cause (kdrana) of knowledge, but

one which is without any defect (dosajanya).

Reality, then, is, according to the Advaitin,

the object of knowledge known by such a

pramdna.

The opponent may, however, argue that

though the knowledge of the silver super-

imposed on nacre is due to the defects of

similarity and the like, there is no such defect

when the world is cognized. So, the world

being an object of knowledge due to no defect

has to be taken as real and not false as the

Advaitin claims.

But this may be answered in the following

way :

There is a defect here too, and it is funda-
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mental. Nescience {avidya) constitutes the

stuff of antahkarana and therefore, also of any
knowledge-of-an-object, which is a vriti of

this antahkarana. Such knowledge and the

nescience are not, therefore, different from
one another. Now, Advaita regards the nes-

cience as the ground defect everywhere. So,

the cognition of the world which arises due to

the modification of the intellect is definitely

due to a defect.

A subtler objection may again be raised.

Is not the knowledge of Brahman also, aris-

ing out of hearing Sruti texts, due to defect,

as it too is a vrtti of antahkarana} But this

means that even Brahman is false.

To avoid this difficulty, the Advaitin fur-

ther specifies his position. The final cognition

of Brahman as the partless modification of

antahkaPana lias, no doubt, avidya as its

stuff, but this avidya is not the efficient cause

of this cognition. And if the efficient cause

of a cognition be a defect the cognition can be

truly said to be defective. This is not the case

with the cognition of Brahman. So, there is

no difficulty here. The cognition of the world,

on the other hand, has avidya as both its stuff

and the efficient cause, and is hence defective

and therefore, the world is definitely false.

Brahman is cognized through hearing Vedanta

texts and has an object that is never sublatcd.

This is why this cognition is valid and uncon-

tradicted. The cognition of the world, on the

other hand, is false as its object is sublated.

Every false knowledge is due to a defect. So,

it tnust be admitted that the knowledge of the

world is due to avidya, a defect. The false,

therefore, is that which is an object of know-

ledge arising out of a defective source.

In course of the elaboration of this defini-

tion, Anandabodhacarya says that truth is

what is non-contradicted and falsity is what

is sublated. Here it should be mentioned

that what is non-contradicted is also estab-

lished by means of a valid source of know-

ledge which has no defect. ^ So, there is no
inconsistency in the interpretation of this deft-

pition of falsity.

It may he objected that even 'hare's hptn'

is to be covered by this definition of falsity,

as it too is no object of cognition that arises

through a valid source of knowledge. More-
over Brahman also will have to be regarded
as false as there are some Advaitins who think
that it cannot be known through vrtU,

But the Advaitins, in reply, propose to

take the definition in a still modified manner.
They hold that the false is that which is per-
ceived and yet at the same time other than
the object of valid knowledge. 'Hare's horn'
cannot be perceived at all, as there is no pos-
sibility of the presentation of it. So, it can-
not be false also. Those, again, who say that

Brahman is no object of knowledge must also

admit that Brahman cannot be perceived.

The definition, therefore, doer lot apply to

Brahman.

The opponents, the Madhvas, have raised

three further objections. But the Advaitin

has replied to all the three. The objections

and the replies are as follows:

(a) Does ‘reality’ mean a universal-—

sattajdti (the universal existence)—as the

Naiyayika holds? The Naiyayika believes

that as existence is immediately felt as the

identical property common to all entities per-

ceived as existent, it must be a universal

(jdii), and like all universals, inheres in those

entities. ‘An entity is real’ means that the

universal existence inheres in it. If this also

be what the Advaitins mean by the word
‘reality' there will arise a difficulty. Brahman,
according to them, is real and hence would
possess the universal existence inherent in it.

But Brahman, again, in their own admission,

is without any feature and cannot, therefore,

possess this universal existence. Or, in the
alternative, Brahman is to possess, a false

feature, viz. this universal.

But the Advaitins reply that by the word
'reality' they never mean the universal exis^

fence. They have definite objections against

this Nyaya notion. If an entity can be said

to exist only as possessing the universal

existence inherent in it, then this very univer-

sal is to exist for that reason, which is absurd

because (i) then there wQpId be indefinite fe-
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gress and also because (ii) Nyaya never ad-

mits that a universal can possess, inherent in

it, another universal.

(b) What does then the word 'reality'

mean? Does it mean uncontradictedness

(non-sublation) ? But, then, what was the

use of so much discussion in connexion with

this definition of falsity? It would have been

enough if the Advaitin had merely said that

the false is that which is sublated. Needless

complications might, then, have been avoided.

The Advaitins reply that this too they do

not mean,
'

•

(c) But then, do they absolutely equate

Brahman with the real, and hold that 'reality'

is only another name for 'to be Brahman'?

If so, falsity would mean 'not to be Brahman'.

In that case would the falsity of the world be

any serious doctrine at all? That the world

is other than Brahman nobody would grudge.

All the paraphernalia of logic to prove the

falsity of the world would come to establish

only the trite 'The world is not Brahman'.

ITiis is the fallacy of Siddha-sadhana,

The Advaitins reply that they do not mean

even this. It is true that the real and Brah-

man ultimately come to be equated. But

certainly the word 'real' does not mean

Brahman immediately. It means, ‘alternat-

ing with other things', what is purported in

the fifth definition of Anandabodha.^

1 Falsity has been defined by difTcrent Advaita

thinkers in different ways. In Advaita literature

we get five different definitions of falsity . All of

them are alternatively true. In this paper we are

discussing the definition of Anandabodha which is

generally regarded as the fifth definition of falsity.

Anandalx)dha and Padmapada identify reality with

non-temporality or etemality. To them what Is

non-temporal is real. Praka^tman means by

reality 'that which is never an object of absolute

The opponents may also raise another

objection against this definition. If the false

is what appears as real but is different from

it the definition tries to prove what is already

accepted partially. It is already accepted by

all that the world at least appears as real and

hence this need not be proved again.

But here the Advaitins will reply that the

definition should be considered as a whole.

Any part of it should not be separated from

the context as in that case it loses its signi- •

ficance. Therefore no objection can be legi-

timately raised against any part of a defini-

tion in isolation from the whole context. So

the aforesaid charge deserves no considera-

tion at all. This part was inserted only be-

cause had it been dropped merely nominal

entities like 'hare’s horn’ would have also to

be regarded as false, for they are other than

reality though they do not appear.

The Madhvas may, again, say that the

silver superimposed on nacre can never be an

example of falsity as it is entirely asat in their

philosophy. The Advaitins retort that the

silver superimposed on nacre cannot be

entirely asai as it appears and the asai cannot

appear at all.

Thus all the charges "against the definition

of Anandabodha fall to the ground. There-

fore his definition of falsity is valid.

negation in the same locus where it appears’. This

implies that reality is non-contradicted or eternally

non-sublated. Prakaj§atman also gives us another

definition of reality. This is: the reality is that

which never ceases with knowledge. Citsukha-

carya defines reality in the same line as that of

Praka^atman. To him the real is that the locus

of which can never be the locus of its negation.

He further adds that the real can never be negated

at all. So 'the real’ may imply any one of these

things.

'Vedanta and modem science both posit a self-evolving Cause. In Itself are all the

causes. Take for example the potter shaping a pot. The potter is the primal cause, the

clay the material cause, and the wheel the instrumental cause; but the Atman is all

three Atman is cause and manifestation too. The Vedantist says, the universe is not

real, it is only apparent.' Swami Vivekananda



EPISTEMOLOGICAL PROOF OF GOD

By Dr. Pravas Jivan Chaudhury

A proof of God may be founded on our

knowledge-situation. In other words, an

inquiry into the question of how and what we
know may lead us to acknowledge God as the

explanation of this undergoing on our part.

Let us see,

1. I perceive objects like chairs and

tables. In this I am aware of myself as sub-

ject of perception as distinguished from the

objects perceived. Some seek to do away
with the subject which, they say, is just a

cross-scction of the world at a moment, the

section that is then perceived, instead of

speaking like 'I perceive a table*, one should

say ‘There is a table*. Others seek to do

away with the independence of the object

which, they say, is adjectival to the mind

that perceives; a table is but a quality of the

mind at a moment when the mind perceives

it. Both of these views are repugnant to

common sense and to clear insight as well into

the matter which tell us that in knowledge of

the table one*s mind is related to it in a

peculiar subject-object relation which cannot

be explained away, nor can it be reduced to

some other relation, such as causal or subs-

tance-attribute one.

2. Now in perception I actually sense

certain sense-qualities or sensa and believe

certain others, known from previous expe-

rience to be associated with, to be there wait-

ing for me or anybody to sense. Thus while

I may be visually sensing the colour and shape

of the table, I believe its other side and diffe-

rent perspectives, its smell and feel to touch,

and many other qualities, to be actually there,

only not sensed so far by me or anybody

and which may be sensed if I or anyone ful-

fils certain suitable conditions, such as, for

instance, moving about the table and looking

at it from all angles, moving near it and touch-

ing and smelling it. Perceiving the table is

thus equivalent to sensing certain sensa and

believing others, all associated with the table

and constituting it. A physical object is a

complex or family of sensa, some sensed and

the rest only believed to be there.

3. Now consider the sensa that are sen-

sed. They are sharply distinguished from the

sensa which I have in free imagination, that

is, those I deliberately conjure up in my mind.

The former are given to me while the latter

are produced by me. Even the sensa believed

to be associated with those sensed are not

freely imagined but one is led to imagine

them by the latter; they are believed to be

actually there though not sensed, while the

imaginary objects are known to be fictitious.

Thus perception, and particularly sensation,

is an undergoing and not an activity on our

part though we may have to voluntarily pro-

duce certain bodily and mental conditions for

this undergoing, such as opening the eye to

see the table or stretching the hand to feel it

and attending to the objects. These activi-

ties and the organs employed are conditions

of our perception though not known to be

either sufficient or necessary ones, and

they are not causes of perception. The object

is a necessary condition of perception; and

that bodily arcl mental activities on our part,

almost universally found to be associated with

perception, are not necessary ones is proved

by such phenomena as telepathy and extra-

sensory perceptions (E. S. P.) and spirits

which are now extensively studied by scien-

tists and are well-established facts. (See e.g.

G. N. M. Tyrrell: The Personality of Man).

4. The sensa actually sensed in percep-

tion are given and not made. Yet they are

not ultimate existents independent of our

mind. We cannot think them to Up

without any mind sensing them. The red

of a rose cannot be red when none perceives*
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it just as the charm of a personality cannot
exist when none is about the person to appre-
ciate it. Certainly there is a strong belief that

the sensa are still there though unsensed, but
this is an illusion caused by our habit and
custom, we construct in the mind the sensa

we anticipate and believe them to be there

just as we are led to do the same thing with

regard to the unsensed sensa associated with

the actually sensed ones in the so-called phy-
sical things. In each case there is an intui-

tive or immediate inference giving us the

unsensed sensa which may be said to exist,

but in a sense different from that in which
the sensed ones are said to exist. We say the

sensa of the inside of the drawer, when closed,

exist; they are what one might sense if one

could be inside the drawer and looked and
felt. We imagine what one might sense and
believe the objects of this possible sensation

to be actually there. But this kind of exis-

tence must be distinguished from that enjoyed

by the actually sensed sensa, so that the

sensa depend on our mind for their existence.

So they must be given to us by something

beyond them. They are not perfectly opaque

and hard data. This suspicion is strengthened

by another feature they have: they conti-

nuously change and fly even without our inter-

ference with them and they change according

to certain laws. This leads us to imagine

something at their back which operates them.

This something is imperceptible for it is

behind the sensa and is their cause, and it is

other than our mind for we have no control

over it. It impresses on our minds with the

sensa we sense in a regular manner; and from

these sensa and because of this regularity we
learn to anticipate others which we believe to

be there even when not sensed by any mind.

5. This imperceptible other, over against

which our minds are pitched in sensation,

must be active, for it forces the sensa upon

the mind. Secondly, this active cause must

be of the nature of the mind to act upon the

latter, for cause and effect must be homoge-

neous to make sense of the causal process.

Thirdly, this active mind-like cause or spirit

must be methodical, and so, intelligent, for

how else can the laws of nature, according

to which the sensa are found to change (when

we do not interfere with them), be understood?

Again, how else can the remarkable correla-

tion of the sensa, made out by different

minds, and by the same mind as it changes

the position of its body, be accounted for?

Fourthly, this spiritual cause of our sensa must

be one, for there is perfect coordination in the

universe, and the laws of nature are the same

everywhere so far as we know them. Fifthly,

this spirit must be above space and time yet

pervading all space and time in order to ope-

rate constantly everywhere and everywhen.

The spirit is thus transcendent-immanent.

Again, it is as infinitely vast and everlasting

as the sensible world; yet because it is a spirit

beyond the sensible world which it impresses

upon like-spirits, human and animal minds,

it must be conceived as a spaceless and time-

less infinity. That is, viewed as in contact

with the world it imprints upon minds, the

spirit is co-extensive with space and time, and

so, is as infinite as the world is thought to be.

This is quantitative infinite. The spirit may
as well be viewed as a qualitative infinite, in

the sense in which one's mind as standing

above all one's perceptions and doings is an

infinite; or as the perfect beauty of a flower

or the harmony of a figure or a piece of music

is one. This infinite means a measureless or

non-quantitative entity, not ^n endless quan-

tity.

6. We take up now the third point men-

tioned above for closer consideration. There

is a super-mind behind the sensible phenomena

which are excited in our minds by this agency

in a regular manner, so that learning its ways

from experience we can conduct life without

surprise and frustration at every step. In

fact, if there were absolutely no method in the

sensible phenomena there wo^flcl not be any

life possible and there would be neither sur-

prise nor frustration, as there would be no

expectation or habit of anticipation. The

changes in sensa, with or without changes in

the position of our bodies, take place accord-
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ing to the laws of perspective and cause and

effect. These we gather from experience

through our common sense, and apply in prac-

tice for efficient living which includes inter-

personal communication and exploitation of

nature for the benefit of life. Because these

laws are constant we have ideas of permanent

substances. Thus we believe that certain

sensa will be met by us if we move in certain

directions and use certain organs appro-

priately and that our individual sense-reports

will be quite harmonious on the whole; and

again, we believe in the actual existence of

what we do not sense at the moment, the

causes and effects (hidden from our percep-

tion) of things actually sensed. Now all

these beliefs, engendered by the regular beha-

viour of things in the past, have a psycholo-

gical necessity about them. And they lead

us to believe in an objective conceptual world

only a fraction of which is actually given to

our senses. We commonly say that there

exist in space and time substances having sen-

sible qualities and these substances undergo

changes because of interactions according to

causal laws, leading to changes in the con-

figuration of qualities. All these go on, we
say, independent of our perception, we only

happen to sense certain random portions of

this big show that goes on about us quite on

its own right. We may, however, interfere

with this world a little, but nothing of it

depends on our perception, which is not an

activity but a passive witnessing, as we have

seen here. This realistic faith is generated

in us by the remarkable constancy of the laws

of nature. Science and common sense believe

in this objective world, so that if there appears

in their study of nature any conflict in the

reports of several observers about a thing, they

hold that some of the reports may be wrong

and not that the fact might be an abnormal

one. Again, if an event is reported to have

happened for which no cause could be found,

either the report is declared wrong or the

cause is declared to be so far unknown but

not absent. This is the faith and methodolo-

gical policy of science and common sense
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whose task is to work out and exhibit the de-

tails of coordination that they believe to exist

in our experience. The success of our scientific

enterprise, which is but the extension and

refinement of our common sense effort to

know and master our environment, is known
as a kind of proof of the correctness of its basic

presupposition of an ordered co .ceptual

world. We might, however, say that it is a

proof that the spirit behind the world is a

constant producer and correlator of sense

qualities. Thus the naive realism of science

and common sense can be traced to and ex-

plained by an idealistic principle of the kind

we have offered here.

7. Now we arc to face a few difficulties.

First, how can a spirit, other than our mind,

really act upon it? We have hypnotizers and

telepathic communicators amongst us, no

doubt, on the analogy of which we can con-

ceive this cosmic spirit prompting us to sense

sensa. But then the problem of relation of

this spirit and the individual mind remains;

for inter-personal communication itself may
pose a problem. How can a mind affect

another unless they have some underground

community? There must be some common
mental continuum of which our individual

minds are but parts; the mind does not stop

at the bounds of the body, it is nothing but

a spiritual atmosphere. Again we see that

the sensa are correlated with our organic

movements and will, so that as I or others

move our eyes or feel about us with hands,

these sensa appear in regular order, because

of which I am able to construct an objective

world of physical things in common space and

time. To find a solution of tliese two prob-

lems we have to think of this spiritual exciter

of sensa as in us and prompting us to sense

not only whatever it wants to sense but also

to move and adjust our bodies and sense-

organs in a fitting manner. Thus it is that

a perfect correlation or unison is found

amongst the two series of events, the organic

conditions of sensation and the extra-organic

sensa actually sensed by the mind. Again,
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this spirit must be one and residing in all the

individual minds, human and animal, for

there is a correlation amongst their sensations.

The spirit is thus to be conceived as an over-

mind of ours of which our minds are but

parts and a lower mode. That they are parts

can well be understood, we are like so many
eyes and ears of a great mind that sees and
hears through them. That they constitute a

lower mode of the over-mind may be under-

stood on the analogy of our dream-mind as

related to our ordinary waking one, for the

latter prompts the former to sense objects.

The dream-mind is a mode of the ordinary

waking mind, one which the latter assumes

and niles by a kind of hypnotic spell so that

the objects appearing before the dream-mind

are taken by it for given realities though they

are not so for the waking mind which creates

for its pleasure. Thus the individual minds

are to be regarded as so many dream-selves

of the cosmic spirit that dreams through them

this world. The analogy, however, breaks

down at several points. Thus an individual

mind does not have many dream-selves at

once but only one at a time. Then the dream

breaks up to reveal the empirical world while

no such breaking up of this empirical world

into another has so far been experienced by

us and is psychologically inconceivable for

this reason; the expression 'the world is a

dream,' appears to be meaningless to us.

Further the individual dreamer gets his

dream-objects from his empirical experience

but wherefrom does the cosmic dreamer get

the originals of his cosmic dream, this world?

However, these difficulties of the analogy are

not damaging to the thesis proposed here.

For this analogy is not offered

an evidence for the thesis but as a help

to understand it, and no analogy stands

on all fours. Yet as an analogical argument,

the dream analogy is not altogether ineffec-

tual, for one may say that dreaming is a
characteristic activity of the spirit that indul-

ges in it in various planes, and just as we have
dreams within a dream, this world fnay be
a dream within which we have our ordinary

dreams. The spirit enjoys projecting objects

taking them for realities; thus it assumes a

self-deluded mode or attitude that accepts

passively and blindly as given what it really

has but conjured up. However, the main

argument for the existence of a cosmic drea-

mer is not dream analogy but what we have

given above, namely, that the sensa appear

to be given to us and yet we cannot take them

as self-subsistent objects independent of our

sensing them. They have to be regarded as

impressions made on us by a spirit which

must be somehow our spirit, not an alien one,

which controls our sensa and the bodily move-

ments and wills in perfect order. This spirit

may be imagined to be our over-mind, such

that it is the mind of all of us and that we
are its dream-selves. The dream analogy

need not be pushed very far either as a help

to understanding or as an argument. How-
ever, if we must speak in tenns of this ana-

logy we have to think of the cosmic spirit as

a dreamer of dreams through us who are its

dream-selves, and it gets the dream-objects

from nowhere but its own imagination which

is truly creative and not re-creative like ours;

and this spirit arises from the dream only in

such states as are spoken by some as cosmic

dissolution or pralaya, when it comes to its

own and there are no world and individual

minds. All this is difficult for us to think,

for we lack the requisite experiences, but to

argue from this psychological difficulty to the

absolute impossibility of such things is illogi-

cal and dogmatic blocking of philosophical

research.

{To he Concluded)

The best proof a Hindu sage gives about the soul, about God, is—'T have seen

the soul; I h^vc seen God*'.'

—Swanix Vivekananda



NOTES AND COMMENTS

TO OUR READERS
'Our Universe: A Blend of the Seen and

the Unseen' from the facile pen of Sri S. N.

Rao is a piece of scientific philosophy which

the moderns like. No philosopher who wants

to base his thesis on the data supplied by

positive sciences can say anything new and

Sri Rao has not given us anything unexpected.

Whatever he has said he has said rationally

and beautifully. 'All evolution appears,*

says he, 'to be nothing else but a slow trans-

formation, an emergence of the imperceptible

to become perceptible. ... It docs not

however appear that the traffic is all one way.

While the unmanifest is slowly changing into

the manifest, we see that the manifest is also

changing, rather going back, to the unmani-

fcst, . . .Whatever exists, exists eternal either

in the manifest or in the unmanifest, and

never ceases to be.* Following Swami Vive-

kananda, Sri Rao says, 'That unseen at a point

is what we call akd^a in Vedanta; it is the

"undifferentiated all-extensive substance, the

raw material out of which everything is com-

posed.*' That unseen is apparently empty

space, which is non-dimensional.* To him

Spirit 'appears to be in a different category

altogether, away from Matter-cum-Energy

pattern.* 'If we accept a purpose and a

design in the Universe we have only to look

to that Spirit. . .
.* So with Rao Spirit is the

efficient cause only, wherein he departs from

Vedanta. To him the Universe is a 'blend,'

'a synthesis of Purusa and Prakrti/ which are

evidently different. Still he would have us

believe 'Vasudevah sarvamiti/ Without rea-

ching the ultimate unity he cannot be

satisfied. . . .

Principal Kshitish Chandra Chakravarti,

M.A., B.L., Kalna college, Burdwan, has dis-

cussed in The Transcendental Ego and the

Transcendent Self*, the 'Ananiamaya\ a very

knotty topic in the Vedanta philosophy,

creditably and ha3 .
thrown a flood

of light on this important subject. The pecu-
liarity of the scholarly delineation lies in the
fact that it has freely and lucidly drawn upon
the Eastern and Western philosophies and has
explained an ancient though eternal theme in

terms easily understandable by the modems.
The four stages of consciousness, the waking,
dreaming, etc. have been endowed with deeper
psychological import. The creator, creation,

and the creature are buj fabrications of the

psyche
—

'the same one Subject shines*

alone. ...

Swami Siddheswarananda, head of Centre-^

Vedantique Ramakrishna in France, has, in

the article entitled 'A Remarkable Verse from
the GUd\ selected the eighteenth ^loka of the

Fourth Chapter as the key to unlock the trea-

sury of the Vedanta philosophy to the

moderns. 'This verse*, says the Swami, 'is

regarded by Sankara as one of the most im-

portant in the Advaita teaching on the subject

of action*. 'The Gltd tells us that the whole
world is action, that is to say, multiple expres-

sion of energy. In that wisdom of the sthita-

prajna there is no sense of ego. (So) what-

ever be the action done, for him it is inac-

tion,* Who then acts? The Swami coifti-

nues, 'but when the sage breathes, speaks,

goes, and does the various actions in life,

he knows that it is nature in its integrality

which acts and not himself. So, all that he
does is inaction. But in the case of the man
who has not realized the Truth, even his ces-

sation from action is also an action.* For he

considers himself as the agent of the effort to

cease acting, even as action in the act^of dead
stopping of a carriage in motion is felt in the

tension of 'thought and muscles*. ...

'The Concept of Falsity* by Sri Nirod

Baran Chakraborty of the Department of

Philosophy, Darjeeling Government College,

is a sample of how the ancient philosophers in

India used to argue their cases, according to

the Nyaya method, with their opponents.
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Anandabodha is an important philosopher oi

the Advaita school, and the concept of 'fal-

sity' occupies the qpntral place in Indian

philosophy ever since Sankara has propounded

his Advaita philosophy. Sri Chakraborty,

however, has followed the orthodox method

too rigidly tp be fully appreciated by our

Western readers. Others will follow the chain

of reason with great interest. . . .

There are superstitions, both ancient and

modem, which are equally ludicrous and

immortal. One such modern superstition is

to seek the proof of God in matter, despite the

horrible absurdity involved in the search. By

definition matter is diametrically opposed to

consciousness, and God is consciousness in a

higher sense. And 3^et modern minds try to

establish a causal relation between the two,

knowing full well that the effect is but a mode

of the cause and therefore the two cannot but

be homogeneous. As long as we do not

change the definition of matter we cannot

derive matter from God or God from matter.

Hence scientific explanation or proof of God

is as good as a square-circle.

If God is of the kind of consciousness,

proof of the existence of God must be sought

in consciousness, in its analysis. Indian

metaphysics, almost from their birth, are all

epistemological. Their approach has always

been thrpiigh the analvsis of jnatfa. And

consciousness is so fundamental that even to

refute it one has to take recourse to conscious-

ness. Hence its reality is self-evident. The

most incontrovertible, in fact, the only ratio-

nal, approach to God can therefore be

methodological. And Dr. P, J. Chaudhury's

‘Epistemological Proof of God' is a brilliant

performance in this regard.

INDIAN SOCIETY

From the Mahdbhdrafa it is evident that

there was a stage in the development of Indian

society when there was no marriage, and up

to the very recent times we have seen that

marriage became so sacrosanct that dissolu-

tion was unthinkable. How could society

move from one extrente to the other? It

* 3

was not merely God's command, as in the

Catholic society. We had occasions to men-

tion that the aim of the Vedic rsis was to

build a divine society, a society where men

and women would be inebriated with divine

love and would build divine brotherhood of

men. Marriage became indissoluble because

of this noble urge. A divine brotherhood of

men requires divine men and women who

dedicate their lives to producing children holy

from the conception and to training them to

divinity in order to make them worthy torch-

bearers. This was a task not of a few years

but of the whole life. Dissolution of marriage

would have made the task impossible of exe-

cution to any appreciable degree.

To produce holy children the married

couple must be holier than the holy monks.

To attain to that holiness and to preserve it

intact under adverse conditions require great

strength of mind and stern discipline. This

itself is a life's work. And then to develop

a pound of flesh and bone into a strong vehi-

cle of divine forces, and incipient feeling of

mere heat and cold and hunger into a recep-

tacle of noble and sublime thoughts and emo-

tions stretching up to the Infinite is a task

whose idea makes our brain reel. Our heads

bend low in utter reverence to this wonderful

conception and its fine execution for several

centuries. Evil days came, execution became

difficult, and at last the idea was forgotten.

The divine society turned into one of idle

brutes. The fall is real and pathetic, but the

idea and its execution are a piece of sublime

history, undeniable and worthy of imitation.

Marriage, to a Vedic, is a preparation and

training for invoking the Divine to incarnate

in order to accept service and worship as a

child, to give and take help and association

as a youth, to achieve and show greater

heights of spirituality, and to reveal what

death really is and how to embrace it—death,

an entrance into a more joyous and freer and

ampler life. Society is a joint undertaking

in the interplay of spirits, where matter bums

incense to them. This aim cannot be

achieved with pleasure as the incentive. It
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requires high culture and higher spirit of

sacrifice to bring down the kingdom of Heaven

on earth, rather convert matter into spirit,

earth into heaven. Dissolution of marriage

ties takes place because of incompatibility of

nature, which is produced by following diffe-

rent ideals by the parties. Here the ideal is

settled and joyfully accepted by both the

husband and the wife, and circumstances have

been created to help both to attend the ideal.

The entire life is a venture in dedication of

self to this ideal and not in the aggrandize-

ment of self. Hence the question of dissolu-

tion does not arise; nor is it sought by either

of the couple. Nay, this solemn promise and

undertaking to reach the goal together goes

beyond deaths and births till the two merge

their individualities in the universal. The

Vcdic society is based on the unity and uni-

versality of the spirit.

Here the society is not something to be

shunned or avoided. It is not a drag to be

removed or a tempter to be driven off. It

is a field of sddhand or spiritual practice, to

remove a wrong conception that man is the

flesh and to substitute the truth that he is

the spirit and then to start a blissful sport of

spirits, encased or uncased. This society is

the real heaven, if there be one anywhere.

It is with this end in view that four diramas

were instituted, that all relations were made

permanent and inviolable. Evanescence of

the world was never preached. The Gitd*s

foundational iloka is that being and non-

being are not convertible, one into the other

—

nothing passes off. What is is permanently,

what is not does not exist even for a moment.

What the Veda preaches is not evanescence,

but non-being, of the world. The world of

matter is not, never exists, and that which

does not exist can never fade away. So

impermanence has never been spoken of rea-

lity but of appearance, which being manifold

takes and forsakes names and forms. And
the Veda invites people from what is not to

what is. Lest men should commit a grievous

mistake, the Brhaddranyaha itself explains the

two passages "tamaso tnd jyotirgamdya* and

*fHrtyor md amrtafh gamaya/ (which literally

mean 'lead me from darkness to light' and

'lead me from death to immortality'),as really

meaning what is meant by the first line, viz.

'asato md sad gamaya/ i.e. 'lead me from

non-being (or appearance) ^to being (or

reality)'. The Sruti never deals with the world

we experience and know, but with the reality

that we are, sporting and immutable.

Vairdgya, dispassion, is enjoined not with

regard to fading existents but as regards false

^hin^s that do not exist, and that, with a view

to effecting return to reality.

It is because of this that we find an appa-

rent contradiction between the Vedic dictum

'Brahman alone is real and the world is false'

and the permanent structure of the Vedic

society. Men in society are instructed to take

the facts as they are and not to bother about

the forms, which are chained by the praUtya

samuipdda, not to float on the surface and

try to change the waves but to dive deep and

change the under-current if need be or to

enjoy the variegated nature of the deep

reality. If man goes on changing relations,

busies himself with constant adjustments, the

currents are so numerous, particulars are so

bewildering and illusive, that he will never

find time to dive deep, never come face to

face with realitv. Reforms that he wants to

bring about will never come into being. It

is the contour of the bed of the ocean that

directs current mainly. If the contour does not

change currents cannot be permanently con-

trolled, reforms cannot be effected. And it is

the whole earth that changes the contour by
seismic adjustments. It goes on changing not

according to this man's or that nation's bid-

ding but according to its own laws, its own
nature. The Oversoul works in accordance

with its eternal karmas. He brings about

changes in proper time and place, throws up

individuals and nations with definite ends and

purposes. Blind men are automata in His

hands. So the Sruti seems to say: 'Man, busy

not yourself with appearances, dive deep, see

the working of the Oversoul, be one with

Him. If He wants to work through you let
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Him, if He does not, aiiow tliat also joyously.

Eor your willingness or unwuimgness matters

not to Him but to you, as by your unwilling-

ness you*keep youxseit separate troin Him and

theretore invite troubles, being in the midst

ot appearances, tix your eyes on reality and

be real. It is by being real yuurselt tiiat you

really help others to improve, winch is being

real/

To devote oneseli to this grand task of

being real one needs peace. CoiiSLant adjust-

ments are the negation of peace and theretore

of the search tor reality, lienee permanent

homes, permanent partners of life, etc. are

essential for those who seek uniheation with

the Oversoul. As long as that grand purpose

of society remains bright betore our eyes, as

long as every man and woman understands

this and endeavours to work it out in his or

ncr iiio so long conjugal divorces and parental

or i^rotherly separations, division of properties,

quarrels, breaking ot heads do not appear.

When that is forgotten all these and many
more rear their heads even in unexpected

quarters. By the application of the double

method of difference and agreement, a univer-

sally accepted law of logic, man should know

the cause of troubles and try to remove that.

Perversity goads him on to greater and greater

troubles, warnings of saints and prophets

notwithstanding. It is not by the adjustment

of surface life but by living the deeper life,

which is the life of the spirit, being spirit

oneself, and looking upon others as spirits

which tliey really are, that peace is attained,

prosperity blooms forth, happiness surges on.

Peaceful human relationship is the means,

Vedic knowledge the end. When the two

combine the ideal society, which the Veda

envisages, is bom. That is the society of the

divine—^man is no longer the flesh, he is the

spirit; and activities are surgings of dnanda,

bliss. But can it be attained without under-

going discipline and hard training? The way

to dnanda is through austerities. Flesh must

be denied before spirit is accepted. Or the

two, the denial of the flesh and the accep-

tance of the spirit, should go together for

years, a hard struggle indeed, to attain ulti-

mately tlie joy that knows no break.

WHO WORKS WELL?
Any movement is work. Because our

boay, t>ense-organs, and mmd are constantly

moving we are always working. Even when
we rest there is movement, hence activity.

But we do not honour such activities by
calling them work. What then is work?

We work in fields and factories, in schools

and hospitals, in olhces and parliaiments; we
are said to be working when we are sitting

quiet and mentally solving a problem or

visualizing the construction of a bridge or

evolving a plan of counterattacking our ene-

mies. But we are not working when our

houses are burning and we run about in a

frenzy, or when our dear ones are dying and
we beat our breasts and tear our hair, or when
we patiently and laboriously build a super-

structure and detonate a dynamic at its base

at the same moment. Why so? It is the

purpose that makes the big difference. And the

nobler the purpose beliind a work, the greater

the value of the work.

What constitutes nobility? Man generally

works for money and pleasures, which, though

everybody runs after tliem, are considered

ignoble. The next spring of action, especially

in modern times, is the improvement of one's

race or nationality, or humanity. Man's

sacrifice centres round these three ideals. And
it is admitted, at least in public, that to work

for the improvement of humanity is the

noblest. Improvement being physical, men-

tal, moral, and spiritual, it is to be sought

according to needs; and when other needs are

met the need for the last is felt and should

then be supplied. In this sense the last

improvement is considered the noblest.

What is this spirit? It cannot be directly

expressed. Its nearest approach is felt in our

consciousness of /, in the awareness of all my
work, thought, and feeling, minus my exclu-^

siveness. When this feeling of I and mine

covers the whole universe, makes me in

rapport with each and all of the world, I am
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said to be spiritual, to have realized the spirit.

The culmination is reached when our material

world appears as spiritual, and its plan and
purpose, process and method, appear as

emanating trom this spirit, which is J.

Jins spirit is the truth. Keason, helped

by the sense-organs, maybe aided by instru-

ments and apparatuses, is said to be the dis-

coverer of all empirical truths. But scien-

tists and philosopners know that the highest

discoveries have all been intuited first and

rationalized next—they are revealed truths put

in tlie framework of reason. And it is this

rational background, that otherness around,

that creates the illusion of the subject and the

object, and next, of matter and mind. In

the stage of intuition they are in deep embrace,

each wholly in the other, the ardha-ndrlswara.

The approach to truth is from duality to

unity, from the many to the one. Discovery

of laws and principles means gathering of

many into the few and of the few mto one; of

the more limited into the less limited, and of

the least limited into the unlimited. This is

the highest intuition, the deepest truth.

Nobleness has a meaning with reference to

this. Thoughts and actions are noble or ig-

noble as they lead to or away from it.

Racial or national well-being, if not direc-

ted towards it, turns out to be suicidal, as

is clearly illustrated by the modem attempts

to such improvements. Humanism by itself

is a meaningless ideal leading people nowhere.

Providing food and shelter to men and women
is understandable, is in fact not a problem,

if selfishness does not intervene. But beyond

that, 'doing good' differs from man to man.

Even education, which is a universally

accepted item of 'doing good,' differs from

man to man and nation to nation; and the

UNESCO's endeavour to evolve a universal

standard is partially successful, success

depending on its agreement with spirituality.

It is but logical that any standard short of

universality should divide man and create

troubles. And no concept is universal except

being or knowledge or love. As long as our

/ is not equated with this being, knowledge,

or love >ve are exclusive beings, with desires

to possess ourselves by dispossessing others.

Hmnanism based on universal love is the right

ideal. If so, why call it humanism, why not

call it what it is—^love, priya, 'dearness'?

Being, knowledge, dearness (love) are

universals. They are parlicularized because

of their association with particulars, such as

bodies, sense-organs, etc. in case of being;

and subjects and objects in case of knowledge

and dearness. These particulars are modes

or peculiar ways of being (or existence),

knowledge (or awareness), and love (or

dearness). We have already seen (October

issue) how being without knowledge and

knowledge without being are impossible to

conceive—they are one. Love apart from

knowledge is equally impossible. We have

seen that this knowledge or awareness is our

being or /, which is both the lovable and the

lover. We love an object as much as we

infuse our I into it. Husband is loved to the

degree wife is there in him. When this infu-

sion of one into the other ceases, love goes

and separation takes place. We can but love

ourselves, our /'s. So being, knowledge, and

love are one. And this One is the source of

all feelings, thoughts, and actions, all of which

come back to It, having given rise to and

having passed through many particulars,

which are also It, Its modes.

Who works then? This One. For

whom? For this One. For whom are these

particulars or multiplicity? For this One.

Who are they? This One. We may, rather

should, call it Love, when we talk of work

or dynamism of any kind. Who works then?

Love. Who works best? Love. And Love

being knowledge is infallible, being existence

immortal. An individual works best when his

identification with this Love is complete, works

well to the degree his identification approaches

completion.
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THE IDEA OF GOD IN SAIVA-SIDDHANTA.
By T.M.P. Maiiadevan, m.a., Ph.d., Prof, of

Philosophy, University of Madras. Published

by Annamalai University, P.0 , Annamalninagar, S
India. Pp. 45. Price Bs,

The four chapters of this valuable exposition of

isaiva-Siddhanta doctrines correspond to four lec

tures arranged for 1953 by the Annamalai Uni-

\ersity under an endowment that Srilasri Ka^ivasi

Arulnandi Tambiran of the Tirupanandal Math has

made in honour of his revered predecessor. Th(‘

endowment is meant to encourage the study of

Saiva-Siddhanta, the chief stipulations being that

every year four lectures are to be delivered on the

principles of this philosophy, three in the Benares

Hindu University and one in the Allahabad Uni-

versity, and that the lecturer, ‘chosen irrespective

of sex or cast<‘,’ is to bring on the return journey

'a pot of the holy waUTS of the Ganges for pre-

sentation at the l.ord Sri Natfiraja's shrine at

Chidambaram for abhishekam.’ Sir C. P.

Ramaswami Aiyer, while congratulating Dr.

Mahadevan on having ‘produced a handy synthesis

of the system,' stresses, in his /Foreword, ‘the

importance of Saiva-Siddhanta,’ ‘especially at the

present moment when antjigonisms arc stimulated

as between Sanskritic and Tamil influences.' We
may add that the very endowment, the history of

the Math, the outlook of its heads, and the con-

ditions for tlie lectures present many features that

must inspire thoughtful ^^eople, Hindu or Muslim,

living in any quarter, not only north or south.

For the founder of the Tirupanandal Math was 'the

holy seer-poet, Kumaragurupara Swamiji’ whose

exposition of the Siddhanta and of Kamban's

Ramayana in Benares impressed ‘the Great

Moghul, Akbar,' so much that he ‘raised a grand

Math for the inspired savant,' that stands on the

bank of the Ganges even today.

With his characteristically direct and engaging

style. Dr. Mahadevan shows us the uniqueness of

Saiva-Siddhanta, taking us smoo.llily through a

brief yet forcible presentation and refutation

of .the positions taken up by the various

other systems of thought—Lokayata, SautrSLntika-

Bauddha, Madhyamika, Jaina, Mimosa, K^a-
vada, Naiyayika, Saihkhya, and Advaita's MaySl-

vada. The turns of the discussion are made

interesting, in true teaching style, by the timely

introduction, by the speaker himself, of precisely

those questions that any listener would like to put

to him for further elucidation. For example: If

Cod is the giver of all knowledge, why should

some know less and some more? Why should God
endow the soul with instruments of knowledge ?

Or, how are we to know God before He can redeem
us? The concluding lecture on 'God the

Redeemer’ explains the different degrees in the

removal of dirt from the seeker's mind through

the ‘descent of God's grace' the functions of the

guru, and the ty}>es of initiation, leading up to

the condition of the [Ivaninukta. The attitude of

‘synthesis’ and the dignified manner of presenta-

tion, natural to the Doctor, add to the value of

this volume, which is one of the many the Uni-

versity has brought out.

S. N.

AN INTELLECTUAL PRIMER. By Jay C.

Knode. Published by Philosophical Library, 15,

East 40th. Street, New York 16. pp. 88. Price

$2.50.

In this little volume Mr. Knode undertakes to

orient the modern man to his intellectual world.

Man occupies in the world a po.sition of unique

significance which can hardly be by way of his

size, or of his individual capacity to survive. He
is on the contrary what he is, because of his fore-

brain and its capacities. This unique possession

of man has resulted in the phenomenal achieve-

ments of science, and has opened up before him

the door of unimaginable fjossibilitics, at the sight

of which mankind today is rather afraid of his own
success. But, with an analytical study of the

inner nature of man, Mr. Knode points a way out

of this fear. Man is not only an animal that

receives stimulus from the w^orld around him and

makes responses to it, but a higher animal that

.thinks, imagines, and creates art, religion, and philo-

sophy; and has a profound sense value. Man like

all other animals lives in this world of senses, but

unlike all of them, goes beyond it in his curiosity,

vision, and imagination. It is in the sincere

recognition of this beyond aspect of man, in the

discovery of ideals and values that man can hope

to realize his true self and secure peace, freedom,

and health for tlie human race.

This in brief is the moral Mr. Knode draws

from a study of the achievements made by applied

science during the last decade. His approach is

scientific, but happily without the limitations of a

specialist. He looks at life with the eyes of a

philosopher, tries to understand it in the light of

modem science, and reveals his own thought

beautifully as a poet. Those who arc interested

in the problems and solution of the spiritual crisis
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of man in tlie modern world will find something

admirable in this little volume.

Al^lL Kumar Banerjee

THE CULTURE AND HERITAGE NUMBER
(1956) OF THE QUARTERLY JOURNAL OF
THE MYTHIC SOCIETY. Edited by Sri S.

Srikantaya. Published by the Mythic Society

at the Daly Memorial Hall, Cenotaph Road, Banga-
lofe-2. {India) Price Rs. io-o~o.

The 'Mythic Society,' founded in May 1909,

is a unique institution in the sense that it was the

first of its kind in India to be started by Indian

scholars who chose the name *Mythic* for it (as

tile message of a Founder-Member—Mr. Krum-
biegel—to the Number, explains) because it was

not only the most innocuous then, from the point

of view of service rules but also suggestive (owing

to its Greek origin) of matters connected with the

dawn of history and even pre-history. The Quar-

terly Journal of the Society inaugurated in

October has devoted itself to subjects of historical,

literary and cultural interests, for well-nigh half a

century now and for the unfailing regularity of its

publication has few equals in India.

The numl>er aptly opens with a very instruc-

tive and informative article by the Editor on

A^ka-Devanampriya whose centuries-old contribu-

tion to the cultural heritage is still wdth us to

mould our policies in the national and internatio-

nal spheres. Professor Humayun Kabir's brief but

brilliant survey of Indian history entitled "Unity

in Diversity," appropriately ends on the apprecia-

tive note that "tlie tolerant, synthetic and synoptic

spirit of ancient Indian thought has given to her

culture throughout the ages, resilience and flexi-

bility which have enabled it to resist all attempts

to break its continuity." Sardar Panikkar clari-

fies the three characteristics of Indian Culture as

‘wide tolerance, universal outlook and its inaliena-

ble faith in the worth of the individual.' Dr.

K. M. Munshi in his scholarly review of 'the long

career of our culture' suras up past achievements

and rightly pleads that the Univereities must take

up the challenge of the new crisis, our Culture is

facing now. Interesting articles on the study of

anthropology, the art of dancing, on astronomy

(and astrology), studies in the history of Mysore

and South India (generally) and in its early litera-

ture (the article on 'SilappadhikHram,* for example)

and investigations in regional geography (like the

one on Mala-Na<Ju)—all testify to the wide range

of the topics treated.

"A Central Asian Study" is a thought-provo-

king paper which while reviewing past researches.

into "the Garden of Eden South of the Sea of

Aral" highlights the value of studies in Avesta and

the teachings of Zoroaster. This article and other

papers on the Bhagavadgita, Buddhism, Jainism,

Jesus, the date of Sankaracarya, the Philosophy

of Pilleylokacarya and on Gandhism—all bring into

relief the broad cultural outlook of Bharata, which

considers all religions as but so many varying

manifestations of one Universal Religion in diffe-

rent spatial and temporal settings.

Inspiring messages from scholars of repute and

men of distinction in the public life of the country

and some beautiful illustrations on art-paper

enhance the value of the Number. The absence of

a uniform and consistent system of transliteration

and the indifferent get-up are minor blemishes in

a volume, the publication of which does credit to

the Editor, Curator, and other office-bearers of the

Mythic Society.

V. M. Apte

SANSKRIT

DHARMA. By Swami Agamananda. Published

by the author from Ramakrishna Advaita Ashrama,

P.O. Kaladi, T. C. State. Pp. 79+vii. Price Re. i

This beautiful brochure is a translated and

abridged compilation of the speeches and writings

of the learned author in Malayalam. The first

section, the most comprehensive of all, was deli-

vered at the Sanatana College, Alleppy. Having

refuted direct perception and inference as proofs of

knowledge, the Swami has declared, d la the

orthodox tradition, the Vedas to be the primary one.

Discipline, purity, charity, and truth are the four

parts ot Dharma according to Vyiisa. Then the

writer passes on to discuss the decline of Dharma in

the present age. ‘Sri Ramakrishna,' he concludes,

‘incarnated in our age to prevent the present

decline of Dharma and to enunciate the ways and

means for the stoppage of that decline. And Swami

Vivekananda explained the import of Dharma as

the age and people demanded. The repeated study

of the life and teachings of Sri Ramakrishna and

the works of Swami Vivekananda will enable you

to grasp the manifoldness of Dharma and the

various paths to its approach' (p. 48). The second

third, fourth, and fifth sections treat of the perfor-

mance of Dharma, Dharma and politics, Dharma

and wealth, and a general retrospect of the previ-

ous sections respectively. There is an appendix

containing many relevant quotations from scriptures

bearing on the subject.

The book is nicely printed and serves well as an

introduction to the study and practice of Dharma.

B. R.



NEWS AND REPORTS

RAMAKRISHNA ASHKAMA
PATHURIAGHATA

Rej)ort for the years 1952, i953» I954*

The Students' Home : The Home is primarily

meant for meritorious students in indigent circum-

stances. Every year the number of the students

receiving help is increasing. The average number

of students in 1952 was 60 of whom 51 were free.

The following year on the acquiring of a new build-

ing for the Home the roll went up to no of whom

82 were free. In 1954 there were an average of

ti6 students of whom 89 were free. Most of the

students mentioned as free were supplied not only

with free board and lodging but in most cases with

books, tuition-fees, clothing, and all other require-

ments.

The Horae maintained a small tutorial staff

con.sisting mostly of ex-stiulents in order to help

those who arc deficient in studies. The results

therefore have been excellent as shown below:

Intermediate Examinations—

appeared passed

1952 16 15

195.1 14

195) 25 18

Desrve Examinalions-

81952
6

1953 12 12

1954 13 13

M.A , M.Sc., & MCom., Exams-—

19.52 3 3

1954 2 2

One ex -student of the Home who, since taking

his M.Sc. degree, had been serving it as a resident

tutor for some years obtained the degree of D.Phil.

in 1052.
.

Except cooking all the manual work is done by

the students. Much importance is attached to this

since it teaches them that all work is worship and

no work is too low for them. Daily up3sanas are

held both in the morning and evening. Almost

every Sunday in the afternoon a discourse is given

on a subject which has a bearing on the cultural

and moral life of the nation. Now and again,

distinguished scholars from outside are also in-

vited to address the students. Debates are orga-

nized among the students from time to time.

Arrangements for teaching Hindi and Music

have been recently made. The number of books

in the library rose from 1957 at the end of 19.5*

to 3317 at the end of i954- The reading room

had 4 newspapers and 14 journals in 1954- A

seminar has recently been started with the help of

a Government grant. A hall has been set apart

for the purpose and this has been equipped with

suitable furniture, lights, etc. A collection of text-

books and books of reference is also under way.

During the autumn vacation of 1954 ^ Youth

Leadership Training Camp was organized at Kamar-

pukur, and lasted for eleven days. The University

of Calcutta bore all the expenses incurred for the

camp. The Ashrama is grateful to it for this.

As usual, the birth-anniversary of Swami

Vivekananda was celebrated on an elaborate scale

in the years under review. In December I954»

Birth Centenary of the Holy Mother Sri Sarada

Devi was celebrated. In 1954

sent boys worked jointly in collecting funds to help

the victims of Bihar and A.ssani floods. His Ex-

cellency Dr. H. C. Mukherji, Governor of West

Bengal, Sri Atul Chandra Gupta, and Dr. J. C.

Ghosh, the then Vice-Chancellor of the Calcutta

University, presided over the meetings of the

annual ceremony of Vratadiksd.

The Vivekananda Social Welfare Centre, Ram-

bagan: The Centre came into being sometime in

May, 1952. It was at first started by students

of the Home as a night school for adults of the

slum, where a large number of Harijans lived.

Beginning with four the roll swelled to 20 in the

first month. Separate cla.sscs were arranged for

the younger ones who came along with the adults.

Soon a complete section meant for the children

took shape with about 100 children on the rolls.

The present number is 130. Recently this has

been recognized as a primar\^ school.

Apart from conducting educational tours, sports

and picnics, and free music classes for talented

ones, the Centre organizes a number of religious

and social celebrations annually. It has recently

started a Cooperative Society among the Hari-

jans. A Milk Canteen is lieing run right from the

inception of the Centre. Abut 300 to 400 children

receive milk every day. The milk powder is sup-

plied by UNICEF and UCRW. Every year cotton

gannents and blankets are distributed. In 1953.

120 blankets and 200 garments for children, and in

1954, 150 blankets were distributed. The Centre

is also conducting a Library and a Reading Room

for the people of the slum. Though small they

fulfil a vital need of the people. The Library con-

tains 300 books and the Reading room offers 6

periodicals including a daUy.

In T953, 30 adults attained literacy and In
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1954* 20. Altogether 80 have attained literacy

since the Centre started working. But the number
of literate adults who had lapsed into illiteracy but
have since been reclaimed through the efforts of

the Centre, must be 100 or more. After three

years* efforts the literacy among the llarijans has
risen from barely to 15%. 200 to 300 adults

receive education through Social Education classes.

For them film-shows, Kathakatds, and other acti-

vities are frequently arranged.

The Social Welfare Centre is entirely staffed by

the students of the Home and the credit of its

organization and efficient conduct is entirely due

to them.

ERRATA
We are extremely sorry that along with change of the press, proofs corrected at Mayavati

tailed owing to the floods to reach the Publication Department in time, and in the anxiety to publish

it punctually, print order for the Qctober number was unfortunately given without waiting for the

•proofs. This has resulted in numerous mistakes, some of them serious ones,- which are here

corrected.

Page Col. Line For Read

398 I 10 guidance the guidance

28 Delete the last sentence.

399 I 19 ‘first’ ‘now’

33 like liked

35 ago ago

400 I 30 prayer prayers

2 22 palpal)!'* palpable for

anyone

401 2 3 with later with

404 I 32 unconscious unexplained

2 14 spiritual a spiritual

4 t>5 I X3 troubles burden

2 32 put put it

407 2 -8 spirituality that spirituality,

408 2 — 2 curse curses

409 I -2 the life life

- 1 Energy an energy

2 3 So .such And this

411 I 4 idealism that idealism

Page C( 1. Line For Read

412 1 9 space-time space-time,

19.27,

30 Fleatic(s) Eleatic(s)

4M 1 7 experience. . , is experiences... are

4*5 1 3 receive resolve

39 lies lie

416 I 5 Cavid Caird

417 2 18 in into

4 X8 1 I service of all

prosperily of

all

(service of all)

(prosperily of

all)

422 2 T7 also ahso be

27 but I but the I

HI 2 8 mind mind.

12/ T 7 of for

4-9 2 30-3 X compelled. compelled to

shoulder it.

420 2 24 It is here Logic becomes

meaningless if we do not admit that the activity

of thought is the same in everyone and that it

appears with its content in consciousness in the

same manner.*® It is here



PRABUDDHA BHARATA
«

VOL. LXI DECEMBER 1956 No. 12

5iTJra sirai T

“Ansel Awake! And stop not till the Goal is reached.”

AMBROSIA

29. What will mere studies do? Attain

God by dint of renunciation and austerities.

30. In the company of householders

sadhus must be on special guard. They
should be so circumspect as not to allow the

slightest doubt to be cast on them. Sadhus

must devote all their times to religious prac-

tices. If they work so hard, the householders

will some day be reminded of their duties to

the Lord; they might think, 'Ah, sadhus are

working so hard to realize Godl What are

we doing?' If by the conduct of sadhus

they get but a moment's reminding "and call

on the Lord what a great purpose is served,

what benefit brought to society!

31. The garden and its produces belong

to the master. The gardener does
,
not own

anything. Everything is the master's. But

he offers the master's things to him with great

devotion and humility. This is what is known

as ddsya-bhakti. Eveiything of the world

belongs to the Lord, we are His gardeners.

Thou art my Lord and I am Thy servant'

—

actuated by this attitude and with faith and

devotion we offer the Lord's things to Him.
This is ddsya-bhakti.

32. You read the Rdmdyana and the

Mahdbhdrata, just as school students read

history. And here is Bimal (Vimala), a boy

of eight; when he reads the Rdmdyana tears

flow down his cheeks. He tells me, 'During

Sri Rama's times I was Hanumat. Isn't it,

Maharaj?' I wonder at his words. Who
knows what thoughts sway the depth of his

mind.

33. Sri Rama is the Lord himself. How
can we compare Him with an ordinary mortal?

It is the duty of fiva to surrender completely

to Him. As much you give so much you will

get. If you give a quarter, a quarter you

will receive; if a half, half will return to you;

if the whole, a transfigured whole you will

receive from Him.

34. There are rare mothers who instruct

their children to realize God. Such mothers

are free themselves. But what do we see

usually? Parents themselves are suffering

miseries and they want their children to suffer

likewise. There are, however, fortunate souls



PRABtJDDHA BliARATA December478

whose parents warn them and say, 'Don't

marry, look at us how miserable we are. If

you many you will also have to suffer. Take

fhe lesson and be wise!' Such parents,

though suffering, are not far from being saved.

Through God's grace they have understood

the situation. But, alas, how many parents

understand this! Had it been a fact the

world would have been something very differ-

ent. They do not understand this, hence

they suffer.

35. Can one be religious—one who has

no faith in the hereafter? He is bound to be

an atheist. Most people are charitable be«

cause of this belief. People give in charity,

and pray to God and meditate on Him be-

cause they have faith in a life after death.

36. On special occasions, such as the

birth-days of saints and prophets, delicious

dishes should be offered to the Lord. You
will excuse yourselves and say, ‘Where is

money. Sir?' Yes, for all other items of

expenditure you feel no want of money; and

for such good purposes money cannot be

found! You call, ‘Lord, Lord', keep each a

photo, and mimic His words, and there your

devotion ends. My devotion is quite different.

Your Lord will ever be confined within the

framework of a photo. Yours is but a show

of devotion.

37. As you think of Lord Vi^wanatha {in

the temple at Banaras) so will He appear to

you. Take Him as a piece of stone, a stone

He becomes; think of Him as God, verily He
is the Lord. But cast off hypocrisy. It is

because of this that you do not progress. If

your devotion is genuine there is no reason

why you should not progress and realize God.

38. But there are signs to detect sincerity.

One is, such people like retirement and avoid

useless talks.

39. Why do you feel miserable unneces-

sarily? To keep calm and serene what an

amount of austerity is required! And you

pick up petty quarrels and invite miseries!

To weaken the mind is very bad. You must

culture strength of mind. One who has true

faith in the Lord is not swept off his feet by

worldly troubles.

40.

If you want to enjoy worldly things

even then you will have to perform austeri-

ties. Without these you cannot have enjoy-

ment—this is the experience of everybody.

Lust and Lucre

1. The world runs after wealth and

woman.

2. Just look at man's foolishness. He

will spend thousands over a lawsuit to vindi-

cate his honour, but will not part with a farth-

ing to give to the poor and the hungry.

3. How much money does a man require?

It is enough if he gets food, clothing, and a

shelter. If you have more it is an obstacle to

God-realization, to praying to and musing on

Him. There are a few fortunate souls who

understand that money is at the root of all

evils. Again money cannot buy a man's

heart, whether of your wife, children, rela-

tives, or friends. The less you hanker after

money the better is it for you.

4. Monks and devotees of God should

exercise special caution with regard to woman.

Many complications spring from its neglect.

Whenever possible such people should avoid

women.

5. Money cannot get us God. Yes, it can

help us to build houses and gardens, perform

charities and sacrifices. But God can be at-

tained through love alone. ‘Land, money,

and wife—these three make for bondage.' To

follow God one has to cut oneself off from

them.

6. Wealth and woman are great attrac-

tions, terrible bondages. They generate

spiritual doubts. Leave aside the question of

human love. Wealth and woman are great

drags to our spiritual progress and give rise

to bickerings. Whoever can transcend their

attractions are free that very moment. Maya

plays with their help.



TWO ANGLES OF VISION?

By THE Editor

I

The Upanisad says that just before death

there comes a prevision to man as to what he

is going to be in his next birth. Immersed

in this thought, the individual soul, sur-

rounded by the fine materials of the body and

samskdras of the mind, takes a new birth.

The GUd also lays a great emphasis on the

last thought of man. Man's all other thoughts

and activities throughout his life are, as it

were, a preparation for this fateful la.st

moment. There is some reason for this pecu-

liar theory. These last days and hours are

generally lived in a state of helplessness,

owing to diseases and many other attendant

causes—man becomes passive, physically and

mentally. Naturally therefore the impressions

of those thoughts and activities which have

been gone through repeatedly and with great

f'^'cling and emotion come up automatically to

the surface mind in the shape of pictures and

visions. The last moment is the resultant of

our life's thoughts and activities.

Saints live in God. Their preoccupation

in life is with Him. And their only aspira-

tion is to have eternal vision beatific, or get

merged in Him after death, as in life. So

the last moments of their life have an especial

meaning and significance for spiritual aspi-

rants. Those moments reveal the final con-

clusion of their life-long research. But it

happens, not unoften, that these conclusions

differ. All saints are of course not equally

great; though to us, ordinary mortals, they are

more perfect than any we can conceive of.

Still there are cases where, between two saints,

there is a very high mutual regard and ad-

miration—each being regarded by the other

as perfect. In the Ramakrishna Mission there

were two saints who belonged to the above

class. They were Swami Prahmananda and

Swami Turiyananda. Both of them were

very reserved in matters spiritual. For both

of them the co-disciples, those knowers of

Brahman, even including Swami Viveka*

nanda, had very high regard. Once

at Banaras Sw, Brahmananda express-

ed his heart-felt desire to prostrate be-

fore Sw. Turiyananda when the latter was

bed-ridden with illness. On many occasions

he expressed his unreserved high opinion of

Sw. Turiyananda's spiritual attainments. Sw.

Brahmananda used to send young sannydsins

to him to be trained. Sw. Turiyananda also

looked upon Sw. Brahmananda as not only a

Brahmajha but as Sri Ramakrishna personi-

fied; and once hurriedly coming down from

the shrine at Belur Math he prostrated himself

humbly before Sw. Brahmananda, who was

then surrounded by a number of sddhus and

was talking to them. There are numerous

other instances of Turiyananda's reverence

for Brahmananda. Neither of them had any

doubt about the other's perfection.

When the last moment utterances of such

great saints differ it behoves us to exercise the

greatest circumspection, and most reverential-

ly weigh their words to see if the contradic-

tions are real or apparent. Sw. Brahmananda

said, as all Advaitists do, 'Brahman is true

and the world is false—Brahma satyam,

jaganmithyd/ Sw. Turiyananda, passing

away within four months of Sw. Brahma-

nanda's demise, remarked, and let us note

that he too was an Advaitist throughout his

life, 'Brahman is true, the world is true—^the

world is based on Truth.' About Brahman

being true and the world being based on

Brahman or Truth there is no contradiction

either between the two or with the Advaitic

texts and commentaries thereon. But the

contradiction lies in one speaking of the world

as true and the other as false. The contradic-
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tion is clear enough so far as the expressed

words are concerned. Now we are to reason

about this flagrant contradiction.

It is profitable to note the distance in time

between their passing away and the fact

that the utterance of Sw. Brahmananda was

reported to Sw. Turiyananda, who had time

and occasions to ponder over and discuss

about that utterance, though there was no-

thing ncw^in it. Another fact also is not to

be forgotten. Some of Sw. Turiyananda's di.s-

ciples^ more than once complained that Sw.

Turiyananda seemed to have renounced his

position as an Advaitist, to which he emphati-

cally said, Tt is impossible. Advaita is not

a thing to be renounced or denounced.' Des-

pite this emphatic denial, his disciples got

divided on the issue of their interpretation of

his last words, or even his attitude towards the

world, some going so far as to say that his

attitude towards the world was the same as

that of Lord Caitanya which was later elabo-

rated as the Acintya-Bhedabheda-Vada of the

Govinda-Bhasya, It is difficult to say if

the difference has been, or can ever be, re-

solved. What is attempted below is only a

personal view and has a personal value merely.

II

Before delving into philosophy it is wise to

observe the actual attitudes of the two great

souls towards the world. For it is unlikely

that they would say something and do some-

thing else. We do not expect such things

from any saint, far less from the children of

Sri Ramakrishna. So their actual behaviour

is the key to their philosophy. And this

behaviour has been moulded by their life-long

sddhand—^meditation and scriptural studies

—

and by their anuhhuU, spiritual experience.

In India daHana (spiritual experience) moulds

vdda$ (philosophical theories), Sri Rama-
krishna and all his direct disciples laid the

greatest emphasis on life based on dariana.

Hence the importance of the latter's behavi-

1 Turiyananda had no disciples in the ordinary

sense of the word. But there were people who
used to look upon him almost as their gi4ru.

our in ascertaining their philosophical views.

Their attitude towards asceticism is an im-

portant factor. At the call of Swami Viveka-

nanda, Swami Brahmananda's life *of asceti-

cism virtually ended. By asceticism we mean
here exclusive devotion to spiritual exercises

in solitary places avoiding company of men.

Sw. Turiyananda's asceticism continued un-

abated throughout his life, except for the few

years in America and the last few years when
his health absolutely broke down under the

stress of austerities he practised; and this he did

despite the entreaties of Sw. Vivekananda and

the orders of the universal Mother to the con-

trary. What is the idea behind asceticism?

World-denial? To devote oneself wholly to

the realization of God is understandable, even

justifiable. When God is realized the conti-

nuance of asceticism seems irrational. But

why do some saints, a class of them, continue

the practices? Two ideas seem to guide them

to take this attitude. One is the very infini-

tude of God. Nobody can ever say that he

has realized God. Such realization would

make God finite. The more one meditates on

Him, the more is the idea brought home to

him that nothing of that infinite Bliss and

Beauty, Power and Compassion has been

known. The more one gets the greater does

the hankering rage. The other idea is that

there is nothing in the world worth attending

to. It is all hollow noise and running amuck.

The first idea is universal. It is appli-

cable to Sw. Brahmananda also. The second

idea—is it less universal? Does any saint find

something enjoyable in the world? What sight,

sound, taste, etc. attracted Sw. Brahma-

nanda? If nothing of this world is attractive,

why do some saints give up remaining im-

mersed in satnadhi} Not for the world as

such but for the sake of something permeat-

ing the world, interpenetrating it—one whose

presence in the outer world is as sweet as the

experience in meditation. Did not Sw.

Turiyananda feel this presence? He did.

There were numerous instances in his life to

substantiate this. Why did he then pass his

life in asceticism without showing equal
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zest for the Uld, the divine sport? One fact

is to be noted in this connexion. Sw, Brahma-
nanda was an I^marakoti and antarahga, an

'inner-cifcle' perfected soul who came when

the Divine incarnated, to play a part in the

divine sport. In the picturesque language of

Sri Ramakrishna, such souls dance 'with both

hands raised', i.e. with an absolute abandon,

having no fear or anxiety of any sort what-

ever. A natural overflowing of the super-

abundance of inner bliss from his personality

and drawing out and tasting the same bliss,

lying dormant in others, is the peculiar part

Sw. Brahmananda played, in which he stood

unique. Sw. Turiyananda with all his won-

derful spiritual qualities which drew the

admiration of all, even of Sw. Vivekananda,

found himself lacking in this excellence; and

the memorable words of Sri Ramkrishna were

ringing in his cars: 'O Ku4a and Lava, could

you have caught me had I not allowed myself

to be entrapped?' That is, none can realize

Him except through His grace. Sw. Turiya-

nanda exerted himself hard and achieved all

that personal exertion could give. But that

blissful condition which he observed in the

Master in full and in Sw. Brahmananda in

such abundance was what he craved for, hav-

ing been directed inwardly by the Master

himself, perhaps without Turiyananda's

knowledge. He tried and raved, had no

peace, till one day, according to his own con-

fession, Sri Ramakrishna blessed him with

his mneh-desired object—he was accepted as

an 'inner-circle' devotee. His life and atti-

tude towards life and the world changed.

Can anyone fail to make much of a thing

that is attained with such terrible endeavours?

Swami Brahmananda, on the other hand,

threw himself into the play with the case and

abandon of the Vrndavana sport and gathered

round him a group of loving spiritual admi-

rers who joined him in the play depending

wholly and solely on him and his saving

power, who lived and breathed for him, and

whose life, without his presence, would be

gall and wormwood, would be unbearable.

The bond of love divine between himself and

the group was too strong to be snapped at

the time of the inevitable final departure from

the gross world. Those were too pathetic

moments for the departing great. He took

leave of them in tears that flooded all the

cheeks present. A superhuman effort was

necessary for the final leave-taking. Hence

the utterance, should we say, a vain attempt

at cutting the indissoluble bond, a sort of

reminding himself of the hoIloWfiess of the

world. But the world to which he was bound

was not the world of hollow shows which he

had transcended long ago. This pathetic

scene of a desperate vain attempt we have

observed during the last days of Sri Rama-
krishna, Holy Mother, and even Sw. Turiya-

nanda himself. True to his Vrndavana tra-

dition, Sw. Brahmananda gave himself freely,

like the Master and Holy Mother, to his

devotees, so the leave-taking was so poignant,

and to make it a little less painful came the

Vedantic maxim of world's hollowness. Even

then the pain would have been very great had

not the vision of his partnership in the bliss-

ful dance with Sri Krsna come to drown the

pain in that infinite bliss.

^

2 We are talking of the 'pain of separation’

and of the 'bond' that binds these great souls to

their disciples and followers. This might appear

to some to be inconsistent with the knowledge of

Brahman that snaps all bonds and ends all pains.

Such people need only be reminded of the two
categories of free souls, rnuhta puru^as: the

Brahma-kotis and the Tsa-kotis. The former, when
they attain final illumination, become indifferent to

the world and remain absorbed in Brahman, and
after death get completely merged in It; while the

latter, when they reach the goal, are filled with an

overwhelming compassion for the bound souls of

the sorrowing world, and engage themselves in

freeing them. It is they who establish the King-

dom of Divine Love on earth with the Lord's

accepted sheep. The 'bond' is the bond of Divine

Love and Bliss; the ‘pain of separation’ is Divine

Compassion. The pain of these great ones goes

with the separation of the soul from the body.

It is just a passing phase brought about by the

helpless condition of the unenlightened dependants.

But the 'bond' remains until the dependants reacJi

the goal. Nay, these Ida-kotis go on, for ages after

the dissolution of their gross bodies, seeking new
souls and delivering them from bondage. This is
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With Swami Turiyananda it was tremen-

dously different. It was not many years that

he had entrance into that inner chamber of

the blissful Lord, dnandamaya purusa. He
did not make disciples, as we have seen; so

there was no moral obligation as to their

future. Still he had his devotees and atten-

dants where love did not reign less supreme

and for whose spiritual unfoldment he did not

hold himself less responsible than their gurus.

However much had this apparently unmoved

Vedantist tried to hide it from the devoted

circle, the overflowing love and the poignancy

of separation from those who relied so much
on his lifting power burst the dam and com-

pelled him to use the language of entreaty to

human beings, perhaps for the first time in

his life: *If only you permit me to go I go.'

Let us remind ourselves that this uncompro-

mising lion of Vedanta roared during these

last days and asked for his kamandalu and

kauptna and wanted to have the open shade

of a tree, like the great Buddha, for his last

resting place. Words of entreaty from such

a soul! How unbounded was that love and

how piercing the pain of separation! Not-

withstanding all these, the exuberance of bliss

of the newly entered bed-chamber of the

Divine Bridegroom enlivening the vast crea-

tion, inspiriting every nook and corner of it,

dispelling the dark opacity of the dead matter

of our conception, was too great for him to

deny the reality of this world of infinite bliss

that engulfed and transfigured him so tho-

roughly, To him even long, long ago, this

world of our matter had ceased to exist,

living creatures and inanimate creation had

been changed into spirits, their material bodies

being their glass-shells through which he used

to observe clearly the joyous movements of

how Christs, Bodhisatvas, and others of this group

are working incessantly for the enlightenment of

suffering humanity. The T^a-kotis are not less

enlightened than the Brahma-kotis or less blissful

than they. Equally great in attainments, abso-

lutely free and immersed in and identified with

Brahman, they go about blessing mankind, attract-

ing j)((tple by their overwhelming love and com-

passion.

those spirits. During these last hours, it is

but natural that this spiritual vision was ex-

ceedingly intensified, which found its vent in

that memorable sentence: 'Brahman is true,

the world is true; the world is based on the

truth of Brahman.' A comparative study of

the two lives of Sw. Brahmananda and Sw.

Turiyananda leads us to this conclusion. The

words differed but the import was the same.

Neither of them broke their allegiance to the

Advaita. But without impairing it in the

least they confirmed the reality of a world of

bliss. This to us is the only solution of the

controversy raging over the centuries since

the days of Sankara on the interpretation of

the Anandamaya adhikarana of the Vyasa

Sutras. Let us sec if we can find support

from reason and the Upanisads to this con-

clusion.

Ill

Before taking the plunge it would be pro-

fitable if we remind ourselves of an important

event in Sankara's life and its deep signifi-

cance in the interpretation of his philosophi-

cal writings. At Banaras he admitted the

existence of Sakti. It would be wrong to

say, 'he had to.' For it mattered little to

Sankara if he had to die of thirst, for did

he not offer his body to a tdntrika for noth-

ing? He admitted Sakti because he found

that his former philosophical position was

incomplete but that the admission of Sakti

did not bring about any material change in

his philosophy and that it only filled in a

lacuna in his philosophy, but for which it

could not have been perfect. Absolute

awareness, by itself, cannot explain the integ-

ral truth, and the Upanisads do not exclude

Sakti. His theory of Maya fits in well with

the apparent becoming of Brahman into the

world, of the One into the Many.

Now we proceed to examine Sankara's

interpretation of the Anandamaya adhikarana.

His whole argument rests on his emphasis on

the word abhydsdt, 'because of repetition/

The Vyasa sutra means in short: Ananda-^

maya is Brahman because the Upanisadic
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section repeatedly alludes to It as dnanda-.

maya. Sankara does not say in so many
words that Vyasa erred; but what he pointed

out was <hat in the Upanisadic passages taken

into account by Vyasa in this suira, there

was no repetition of 'dnandamaya* but of

'dnandeC only. And nobody can deny this

contention of the Acarya. If this be once

admitted then the Acarya scores over Vyasa.

The abstract absolute Brahman, and not

Vyasa's personal Brahman, is the ground

reality of the universe. So far Sankara is

perfectly right.

But do we not get allusion to a personal

Brahman in the Upanisads? Nobody, not

even the ultra-Vedantist, denies it. But

there is an attempt to explain It away as

Mayic, as coming within the purview of Maya
or world-delusion, hence ultimately unreal.

Now ^reason asks : Do you mean to say by this

that Maya itself is false, or the Mayic fonn or

personality of Brahman is apparent, in the

sense it is grounded in the Absolute? If the

latter, i.e. if the form or personality is appa-

rent, i.e. changing and changeful, it being the

nature of all forms, nobody need contradict

it. It is immaterial for our present purpose;

though it should be stated here that the uni-

versal can have no form, as we understand by

a form, and that if it has a personality, it

cannot change its character, though forms and

functions of the apparent parts and individuals

within it are in constant flux.

What really matters is the denial of this

Sakti or Maya. Firstly because it will go

against direct scriptural evidence. The
passage in the Swetdiwatara cannot be ex-

plained away. And there is nothing in any

of the major Upanisads referred to by Vyasa
to controvert the apparent becoming of the

world. The dictum that the drift of the crea-

tion referred to in the Upanisads is not to

admitting creation as a fact but to pointing to

its real cause or ground is an innovation

not supported by the texts. The texts

do refer to the ground no doubt but

do not deny creation. The reason is

simple. Do you seek for the creator

of a square-circle? If creation does not exist,

if it is an absolute myth, we gain no point in

basing our argument about the existence of

Brahman on creation. The fact that such

arguments are there in the Upanisads proves

that they do not regard creation as an absolute

myth.

Secondly Vyasa's interpretation of the

Upanisads holds the field. There is not one

Sutra which negatives creation. The only one

tliat can be engineered to this purpose is the

one where Vyasa settles the controversy as to

the nature of the Brahmajndnin by saying

that to such a realized soul there exist no

mahimans, though others see him full of them.

This may be interpreted as the ultimate nega-

tiving of all mahimans, which include crea-

tion and destruction. Of course Vyasa said

that Brahmajnas became Brahman minus

Brahman's power of creation. But in the

above argument we have taken it for granted

that if man loses himself completely in and as

something ho cannot be said to be confined in

one part of that something which has no parts.

Hence if Brahmajna's becoming Brahman is

a fact, he becomes wholly It or he does not

become It.

The question of mahiman, power and

splendour, is a knotty question and has not

been solved by Vyasa Sutras and all the later

too subtle polemical skills of the philosophers

of different schools to the satisfaction of

modern minds. For the quarrel has been

raging over the millennium. But our ques-

tion is deeper. We are not busying ourselves

with the mahimans themselves but with the

power, Sakti, that makes them appear so.

When there is a quarrel about the reality of

something then its phenomenality, that it is ap-

pearing, is admitted; and this phenomenon
needs an explanation. If Brahman is pure

'awareness' it cannot produce any pheno-

menon. Production of any kind^ real or appa-

rent, is impossible for such awan'uess. This

position of the Advaitist remains unchallenged.

But the Dvaitist's position, his insistence for

an explanation of the phenomenon, is not

shaken.



4^4 PRABUDDHA BHARATA Decembef

Modern minds admit the question and seek

a solution for the phenomenon. No one in

modem times attributes any kind of perma-

nent reality to this phenomenon. But the

phenomenon demands an explanation. And
the moderns say that the knotty problem can

only be solved by either attributing dynamism

to the 'awareness' or admitting dynamism

otherwise—phenomenon must be produced if

it does not form a constituent of the reality.

To sav© reality from being a compound we

have to admit a Maya-Sakti. To us it appears

that Sankara did nothing else but admitted

this Maya-Sakti, a power in Brahman-aware-

ness that makes appearance possible, that

makes the One, without bringing in

any real change in It, appear as the Many.

This is a philosophical and psychological neces-

sity which Sankara admitted and provided for

in his great system. Any tnith-seeking philo-

.sopher would do the same.

Now if Maya-Sakti is admitted, is it the

same as or other than the 'awareness'? The

characteristic of otherness is independent exis-

tence—tlie thing that is other than another

m.ust stand independently of the latter. As

Maya, either as the cause of the Many or the

universe, or as it, cannot stand apart fiom

awareness, it cannot be other than the awaie-

ness. But the awareness's essential and the

only characteristic being itself, it does not con-

tain the Sakti, for the essence of a thing is

that without which it is unthinkable, and

awareness without Sakti is 'experienced' in

deep sleep, in passive moments, and in

satmdhi. Hence the existence of Sakti has

raised a metaphysical problem that is not easy

of solution—what sort of existence are we to

attribute to this Sakti that cannot be denied?

Being the cause of the empirical world, it is

itself not empirical though it must be of its

kind, for the cause and effect should be of the

same kind. It cannot be transcendental, for

that must be immutable, which it is not. So

either we must admit it within awareness,

giving it a sort of quasi-existence, or we must

be a pluralist of the Bhedabheda type of the

Govinda-Bhasya .

But can we really have awareness without

will, without a direction? It is quite possible

to lose sight of direction in the depths of ex-

perience of the immensity that is absolutely

homogeneous. But at the start there was a

direction and as long as the distinction betv\cen

'r and 'Me' existed that direction never

changed nor faded. On the contrary tbe in-

tensity of the will went om increasing until the

final coalescence, which, though a sort of ex-

perience, is totally different from the ordinary

type of it. Again when the coalescence breaks

slowly, the separation of 'I' and 'Me' takes

place along the same line of direction though

in the reverse way. This fact will compel

epistemologists to admit a sort of will in the

essence of awareness. The nature "of will is

such that it lies dormant except on occasions.

Hence there is nothing to prevent us from

admitting the potential existence of will in the

coalescence state. Potentiality is not non-

existence. Will or Sakti, not being different

from awareness or Brahman, non-duality is

not impaired; and its existence explains the

apparent becoming of One into the Many; and

awareness, immutable awareness, remains

immanent in the apparent, in the changeful

Many.

But is not nirvikalpa-jndna compromised?

It is, in the sense of the ultra-Vedantists. Yet

the poles of consciousness being absent what

vikalpa can we attribute to it in that state?

And is it not an epistemological fact that the

transcendent awareness as the bed-rock is pre-

sent in all empirical consciousness? So

nirvikalpa-jndna is there in its own right, im-

mutable and supreme; it cannot be compro-

mised. The ultra-Vedantists, refusing admis-

sion of appearance, cannot build a philosophy,

which is bound to explain the phenomenon.

We are, however, not sure that they do refuse

it in the sense their oppositionists would like

them to refuse.

Now if Sakti is admitted into the essence

of Brahman, the quarrel over dnanda and
dnandamaya is settled. We may take the

suffix *mayaf in svdriha—a necklace of pure

gold is pure gold, which remains unchanged.
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Of the infinite forms that gold may appear in,

necklace is one. Change of name and form

does not bring about any change in gold.

Appearance is not reality, though it is of it.

The difference, then, between ananda and

dnandamaya amounts to the potential and

kinetic states of Sakti. In fact we cannot

have an idea of ananda without admitting
%

some kind of dynamism, however slight, in it.

And it is well known what great pains the

Advaitists have had to take to interpret

ananda as a negation of pain—an interpreta-

tion which the Upanisadic texts would hardly

yield. On the contrary, as Sankara himself

has explained, the suffix "mayaf stands for

‘profusion or amplitude of.' Ananda is con-

centrated bliss and not a negation of pain; and

as such it includes dynamism. This world

appearance then becomes a spontaneous ema-

nation of the awareness that is concentrated

bliss. This is why the Upanisad says, ‘All

these have indeed emanated from bliss, are

sustained by bliss, and enter into and dis-

appear in bliss.' It means that this bliss is

both the efficient and the material cause of the

world appearance.

Effects are involved in the cause. In fact

the existence of the cause is experienced

through its modes; and effects are nothing but

modes. The cause cannot exist except as a

mode, which grows, changes, and decays

—

becomes finer and grosser. We conventionally

call the finer state the cause. Otherwise, in

a continuous flux of integration and disinte-

gration there is no priority or posteriority.

We can start from the grosser and come to the

finer, in which case the grosser state ought to

be considered the cause, for it is out of it that

the finer is produced; or we can start the other

way about. And in this universal circle there

is no going backward or forward. It is not

rational to say that the effects go back to their

cause. The contrary is equally true.

Once the above is realized we have to

admit that the idam sarvam, all this visible

and imaginable world—which is generally

regarded as an effect—is this bliss or bliss-

ful Sakti, which is that basic awareness, apart

a

from which and independent of which the

bliss or Sakti has no existence. The so-called

appearance or ndma-rupa (name and form),

even in its too flimsy, fleeting, dissolving ex-

istence, is nothing but this Sakti or bliss. For

the fast disappearing names and forms are

eternally being involved in and evolved out of

it. They are mithyd, false, because we can-

not lay our hands on them; for by the time

we stretch our hand to grasp any of them it

has vanished and something, i.e. some other

name-and-form, has taken its place. They
are true in the sense that the involution and

evolution of one and all of these names and

forms are eternal, being the Sakti or bliss,

both as cause and effect; they are never total

nothings. They are eternal existents, are

grounded in the truth, in the blissful aware-

ness, which as pure awareness is the

kutastha nitya, -immutably existent, the

nitya-sdksin, the eternal witness taking no

part in the sportive surge; and as bliss is the

eternal surge, flowing on and on, evolving

and dissolving worlds, galaxies, and nebulae;

electrons, protons, and their antis; microbes

and leviathans; men, gods, and demigods;

their cultures and civilizations. Thus the

Many is equally true, for it is nothing but the

surge of ananda or bliss; and it is based on

bliss—it is all bliss, dnandaghana.

What is myth in this world is our pervert-

ed vision of it. That world of ourz is totally

false, does not exist anywhere except In our

personal delusion. Both science and philoso-

phy agree in the refutation of the common-
sense view of the world. Saints have nothing

to do with this world. Piercing through the

material frames of the world their visions

gaze on the blissful forms and sweet names of

the real world, which are all eternal, and so

cannot be left behind or transcended, for they

are in the essence of reality, which, though

above staticity and dynamicity, above imma-
nence and transcendence, plays in blissful

'nonsense' with the two pairs, as if, in an urge

for expression in our outer world and for

impression in our inner world of thoughts and

feelings, ending in intuition.
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13. Sankara is emphatic in declaring that

consciousness is not a non-object in an abso-

lute sense, because it is the object of the con-

cept of the /; and that it is well known to

exist on account of its immediate or intuitive

presentation. Even otherwise, there is no

necessary rule that a misperception needs an

existent given in perception. Though the sky

is not a really perceptible object, we do attri-

bute to it a surface and a colour. As such it

is not a contradiction to state that the objects

can have a relation with the self, or that the

self can be erroneously apprehended.*®

Consciousness as such is not an object. But

this consciousness appears as the self because

of the many determinate factors like intellect,

mind, body, and sense-organs. As a deter-

minate self, consciousness appears to be

defined, to be different; it functions as if it

were an agent, enjoyer, or object.®*

There is a consciousness which is a trans-

cendental unity; and this may be viewed as

distinct from the agent who is the object of

the concept /.** The transcendental unity

is revealed as self-consciousness. In appre-

hending that this is x» I must also have the

awareness of this apprehension. If, on the

other hand, I am said to have this awareness

after the apprehension of the object, how does

it arise? It should have an object; and then

it can give rise only to the apprehension of

that object, and not to the awareness of the

original or subsequent apprehension. The
awareness of the object implies the self-

awareness of the subject.®* This self-cons-

*5 VSB 38. 1-39. 2.

^ cf. B 6, 19-7. 2; 38. 3-6; PP 5-15 0 ; PPV
18, 49.

85 VSB 134. 3.

PV II. 513.514; PVA 392. 4^.
8^ TS 2000-1.

ciousness being a unique unity that is non-

relational ®^ it does not contain a subject and

an object in it. Then there cannot be the

awareness of an object in this self-awareness,

for the awareness of itself excludes the pre-

sence of the other.®* To be aware of some-

thing as an object implies also the awareness

of a subject.*® The subject and the object

are relative to one another to the extent that

there can be no object when there is no sub-

ject.®* It is by transcending the dualism of

the subject and the object, that we arrive at

absolute reality.®^ This transcendence is made
possible by the very being of the object. If

the object is already determinate prior to the

apprehension, it should be capable of being

known to all, since an entity is determinate

only in relation to a cognizing subject. If it

is not determinate prior to the apprehension,

no one can know it.®® If the object can be a

determinate existent apart from a subject,

then the subject too can exist independently.®*

Then how can two independent existents come

into a relation?®*

14. The subject and the object seem in

ordinary life to be opposed to one another as

light and darkness. They exclude one ano-

ther; and one cannot be mistaken for another.

This opposition can be explained in two ways.

When two things cannot be at the same place,

at the same time, or in the same stage, we
have one variety of mutual exclusion. It

refers to the nature, property, or character of

88 PVA 288. 3-9.

88 See Trim^ika, 27.
80 See LS 169.
81 See Trisvabhava-nirdeia, 37; MK 3. 31-2,

4. 79-80.

82 cf. MMK 9. 3.

•8 MMK 9. 4.

See Paficadaii, i. 50-2; Advaita-siddhi, 451-4.



1956 LOGIC OF BEING IN VEDANTA 487

the things. Such an opposition would render

the appearance of one thing as another abso-

lutely incompatible with their nature. When
two thin!gs cannot have the nature of one

another, we get at the second form of oppo-

sition, exclusion, or negation. This too is

based on the nature of things. One cannot

appear as having the nature of another; for

two mutually exclusive properties cannot have

the same relation to the same reality. An
identical relation in such circumstances is in-

compatible with the nature of the things.

Does this opposition mean that two

mutually exclusive entities cannot coexist ?

But w^hen there is a faint light in the room,

we have both light and darkness coexisting.

Likewise in the shade one can find light and
shade coexisting in varying degrees. Such a

relative relation subsists also between heat

and cold. Can opposition or exclusion then

mean that one cannot have the nature of the

other? Even this cannot be maintained. The
universal and the particular are distinct from
one another; but one penetrates into the other.

Such an integration ought to be impossible if

the nature of the one is not to be found in the

other. Then what is the exact relation

between the subject and his object? Are

these two not mutually exclusive?®®

Any relation between the cognizer and the

cognized may appear to be incompatible. Yet
this cannot prevent the appearance of an

identity which is the source of the error.

Nacre and silver, for example, have no rela-

tion of identity at all. Yet there appears an

identical ground for both; and this gives rise

to error. A similar explanation may hold

good of the subject and his object.

Consider the erroneous cognition. That
which is apprehended is the ground, the this

in the cognition; and the this is cognized as

silver. The this is the universal, and it is

rendered specific by the particular silver.

There is some identity between the two. It

is an identity of the universal with the parti-

cular; or it may be taken as the identity of an

««PPV 8. 10 ff.

•• PP 3. 8 ft.

object under a certain specification or desig-

nation. An element or part of the nacre

appears as an element or part of the silver.

This transference of an element is a case of

error. But coming to the subject-object rela-

tion, we have the subject or self as the> ground,

and there appears the not-self. This is not a

relation similar to that of nacre to silver. The

self being pure consciousness, cannot admit of

any not-sclf in it.®^

If the self were to be mistaken as .the not-

self, the self as the ground must admit of

designation. It will have to be the this. It

will have to admit the element of the not-self.

Such an element may be natural to it, or

accruing to it because of certain conditions.

Since it is pure consciousness, such an ele-

ment cannot be natural to it. The object is

non-consciousness, appearing as the object for

consciousness. How can the subject of an

object become also the object of the act? If

the element of the this is not natural to the

self, it must have a cause. If it has no cause,

it cannot come into existence. That is, cons-

ciousness which is not a unity of parts and

which is the unconditioned principle, cannot

of itself evolve into a conditioned entity. And
since consciousness is supra-relational

{nirahjana) it cannot also have a cause. The
ether, for instance, has no parts within it; and

We do not find in it any evolution brought

forth by a cause.®®

The not-self too cannot be the ground of

a mistaken identitv; for the not-sclf is not a

conscious entity. Only a conscious entity can

reveal itself and make others intelligible.

Further, if the object is a conscious entity, it

would be the same as the subject and thus it

would cease to be an object. One percipient

cannot have any immediate apprehension of

another percipient; he can only infer the other.

Likewise, if the object is a conscious entity it

cannot be directly cognized; it can only be
inferred.®® Moreover, an object, which is a
non-conscious entity, cannot evolve itself into

PP 3. 16-17; PPV 9. 13 ff; ppvT 47,
»» PPV 9. 18 ft; PPVT 48.

»»PP 3. 18-19.



488 PRABUDDHA BHARATA December

the form of a conscious entity; for, a non-

ce)nscious entity can be the cause of only that

effect which is also non-conscious. Can we

then say that the not-self accepts self-cons-

ciousness as an element within itself? This

is impossible since consciousness cannot move

like that. Thus it is certain that there is no

identity in difference, and that there is no

identity, between the self and the not-self even

to a very slight extent. We cannot have an

element* or part of the one in the other; and

as such the self and the not-self cannot be

related to one another in terms of an identity

in difference.^®® Further, the properties of

one object cannot appear in another object

since no property can give up its ground.

From every point of view it appears, there-

fore, that the subject and its object cannot get

into one another; one cannot have the charac-

ter of the other. The subject is always known

as the object of the word 7; and it is of the

nature of consciousness. It is always the not-

this, something which cannot be designated.

Consequently how can one of these be misr

taken for the other? How can they be iden-

tified?

15 . This objection is formidable; and yet

it can be met. The I or consciousness gets

itself idcntifi('d with the ego, the body, the

sense-organs, and the like. Such an identi-

fication makes the 7 something which can be

designated. This designation falsifies its true

nature, or at least misrepresents its true

nature. That which can be designated is the

this, the not-7; while the noi-this which is the

7 cannot be designated. In ordinary life we

do find the union of the this and the noUthis,

and we identify the two as though they toge-

ther constitute a single datum. Here appear

two entities which are accepted not as two,

but as one. This is a clear violation of the

law of non-contradiction. Whether their

identity is logically possible or not, it is a fact

of experience that they are treated as a single

datum. The ego, the body, and the like are

treated as indistinguishable from the 7. We
100 ppv 10. 1-4.

can only refer to them as thou. Can we not

treat them as objects?

An object or thing is that which needs a

conscious principle to reveal it, to , make it

intelligible. The conscious principle is its

ground. The conscious principle is that con-

veyed by the term 7. The ego and the body

are apprehended as almost identical with this

consciousness. But they are not in themselves

identical with consciousness. As they need a

conscious principle to reveal them, they can-

not be on a par with consciousness. But since

they are directly revealed by the conscious

principle, they cannot strictly be taken to be

on a par with the other objects of the empirical

world. Yet in so far as they are directly re-

vealed by consciousness, they are, in a sense,

objects, objects for consciousness. These ob-

jects are mistaken to bo the integral elements

of the subject. Such a subject-object unity

tending to an identification is one of the ways

through which contradiction seems to function.

Tn this operation of contradiction we find that

the properties of one entity are being cognized

as those of another.

Even without any such subject-object

identity, there can be the cognition of the pro-

perties of one as those of another. Deafness,

for instance, is a property of the ear; but it

is cognized as an attribute of the body or of

the person. In like manner, the properties

of the subject can be apprehended, through a

faulty transference, in the object. The sub-

ject is in itself pure consciousness. It is

beatitude {dnanda), experience {visaydnub-

hava) and eternal {nitya). These are not

separable from consciousness, for they are the

aspects through which we can understand its

nature. Though they are not the qualities of

consciousness, they are treated as if they are

its properties. When the epistemic act,

which endeavours to comprehend the self,

conditions the self, then these aspects appear

as if they are the many qualities of the self.*®*

Such a mistaken identity is a case of the

101 PP 3- 21-24; PPV 10. 6.9; PPVT'So.
102 pp 3, 24-4. 4; PPV 10. lo-ii. cf. B 156;

VPS 12.



1956 LOGIC OF BEING IN VEDANTA 489

violation of the axiom of non-contradiction.

When two distinct entities try to appear as one

another, they tend to put an end to their

mutual exclusion, to their very difference. A
successful violation of the axiom of non-con-

tradiction involves a similarity between the

two objects concerned. This similarity gene-

rally extends only to the parts of the two

objects.

But when the self is one of the objects, we

cannot have a similarity of the parts. Yet

when we treat the self as the agent or doer,

this qualification is taken to arise from the ego

which seems to condition the self. When the

I gets itself united to the body, we do not

find the appearance of any entity that can

possibly relate the two. We need a cause

that can bring about this determinate indi-

vidual. As such it is impossible to say that

the entities from the ego to the body are the

media through which the percipient is reveal-

ed. To put it differently, take the fragrance

of a flower. A, which is similar to that of an

object /?. When wc smell B and when A is

absent, even the argument from analogy would

tell us that wc are smelling only B. When
we cognize yellow in the conch we try to find

out a cause for this yellow; and we assume the

reality of such a cause. In the same way
when there is the cognition of the effect of an

unconditioned case of error, we have to assume

that this is due to something similar to it, or

that there is a cause for it. What cause can

there be for the false unity of the self and the

body? How can they be united without

involving any contradiction?^®^

Contradiction is the appearance of a form

where that form is not. Such an appearance

lacks reality. It is a mere appearance. An
appearance is that which conceals some entity,

which prevents an entity from revealing itself

truly. Reality being always self-revealing

there can be no appearances, on an ultimate

analysis. Yet from a relative point of view

we do come across appearances, mistaken

identities, or contradictions; and these are

natural to finite individuals.

X03 PPV 10. 12-16; PPVT 50-1.

Anything that has a relevant necessary

relation to the being of an individual cons-

ciousness is natural (naisargika). We have a

contradiction when the self is treated as a doer

and as an enjoyer. To be an enjoyer the self

must be a doer; for one who is not a doer

cannot enjoy the consequences of an action.

To be a doer, the self must admit of the con-

tradiction of a relation with love and hate.

Without love and hate, none can be a doer.

A contact with such qualifications or defects is

bound to make the self an enjoyer; for in the

absence of enjoyment, love and hate would be

inconsistent. In this manner one contradic-

tion gives rise to another and yet another. It

is an endless chain of contradictions flowing

successively almost without a beginning. It

is as beginningless and endless as the relation

between the seed and the plant. Hence is

the contradiction spoken of as being natural.

This contradiction is a natural fact of finite

existence. I cannot negate the existence of

the I; so can I not negate the appearance of

contradiction.*®'*

16. As long as consciousness does not

abide in its own true nature, so long does it

tend towards the two-fold grasping of subject

and object.*®* When the cognition does not

apprehend something as an object, it remains

as consciousness only. Where there is noth-

ing to grasp, there is no more grasping and

therefore no subject.*®® Only when there is

the cognition, does the object appear; and the

absence of an apprehension implies the absence

of the subject.*®^ The cognition as such is

dynamic. It is subject to change and it is

relative to the dualism of subject and object.

It depends on images and ideas. It can be

prolonged in a stream of cognitions. Know-
ledge on the other hand is independent of all

distinctions, and is also absolute. Being the

basic character of consciousness, it is absolute;

and as such it is not conditioned by images

10* PP 4 . 5-7; PPV 10. 18-22; PPVT 51-2,

105 Trim^ikS, 26.

10® Ibid 28.

*07 See LS 10. 563-4; MK 4. 76, 79-80;

Trisvabhava-nirde^a 36; cf. MVBT 20-22.
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or ideas, nor is it subject to accumulation

and decrease.^'’® The world then exists

for each one of us in the medium of this

knowledge. The subject is one who

cognizes, who apprehends. Is the cognition

other than the object, or are the two

identical? If the object depends on the sub-

ject and is integral to consciousness, and if

the object is other than the cognition, then

we have two consciousnesses at the same

moment. There can be no object. But if

the two are identical, a cognition cannot cog-

nize itself and as such there can be no aware-

ness of an object. As DharmakTrti said, if

perception itself is not perceived, the percep-

tion of an object would be an impossibility.

We should have an apprehension of the ap-

prehension of X, llien alone can we have

knowledge. Any consideration of knowledge

implies a consideration of the problems of

truth and meaning. Tlicse two problems refer

to the external world as well. If reality is

outside the cognition or apprehension, we can

never cognize it, much less can we
analyse it.”'

17. That which reveals itself and every-

thing else without the help of any external

factors may be said to be the nature of Rea-

lity. The subject reveals its existence and

manifests the presence or appearance of the

objects. Both the subject and the object

cannot have this character of self-revealing;

iOT, then the object would be identical with

the subject and consequently they would then

not differ. If both are revealed by something

else, these two would become objects only.”^

If there is no activity of revealing and if there

is no purpose for such an act, there can be

no relation of revealing into which an object

is brought. As a result the apprehending sub-

ject would cease to be a subject and become

an object like a jar or a table. Such an object

needs another subject to reveal it; and in the

10 * cf. LS 157.
109 MMV 16.

110 PV II. 513-515. cf. Pancada^I, 3. 19-20.

cf, Bosanquet: Logic, I. 2.

1J2 IS 6. 3-8.

end we have to postulate something that can

reveal the two. This something can be no

other than the subject that is always required

as a necessity. The object, moreover,

cannot be identical with the process of reveal-

ing, since such an identity would make the

subject multi-shaped. Nor can the act of

revealing be other than the subject. If it is

other, this act itself would become an object

thus needing another act of revealing. This

leads us to identify the apprehending subject

with the act of revealing.”®

If we admit that the mind or conscious-

ness reveals itself and also others beside it, do

we accept the reality of external objects or do

we reject the nature of self and other-reveal-

ing activity?”® If knowledge is not imme-

diate, if consciousness does not reveal the

other, the object cannot appear. If the object

is said to manifest itself, it must appear

always and to all subjects.”^ As such we
have to accept the independent existence of

the apprehending subject and we have to

recognize that the objects depend on this sub-

ject.”® The object can be doubted, examined,

or rejected. All these alternatives require the

operation of the valid means of cognition

which are the means employed by the cogniz-

ing subject. The subject, on the other hand,

is not an object to which we can direct the

means of cognition.”® The cognition makes

the object determinate to a subject, thereby

affirming or denying the object and its rela-

tions to the other objects.”® The same means

of cognition can be employed for different

objects and different means can give rise to the

cognition of the same object

The object may not be identical with the

subject. But can we say that it is not essen-

tially different from the subject? If it is not

11^* IS 6. lo-ii.

cf. ATV 210. 7.

11* IS 7. T“3 .

119 See ATV 210. 7-9.

11^ PV 11
. 440; PVA 435. 7-9.

119 IS 9. lO-II.

119 IS 10. 15-18; KKK 66. 7-10,

120 ATV 144.
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different, the object is no longer the object,

and all objects should give rise to non-diffe-

rent cognitions* But it is not possible to make

out a difference between the apprehending

consciousness and the object because the for-

mer is not a perceivable object while the latter

is. There can be no similarity or difference

between such terms. Still it is a fact that

the object is an object to a perceiving subject;

and to that extent it is revealed to a subject.

Since the subject becomes aware of it, it is

revealed by the subject who makes it intelli-

gible. The object, then, does not reveal itself.

As being revealed it comes closer to the sub-

ject. It becomes organic to conscious-

ness.^*^ Otherwise we cannot know it.^*^ It

is in this sense that the knowable object is

neither different nor non-differeiit from know-

ledge or consciousness.^*®

When the self is said to have the power

or nature of revealing or manifesting itself, we

are only recognizing that the self is of the na-

ture of immediacy, that the self is experience,

direct and immediate.'*^ This self-revealing

character constitutes the nature of the self;

and the objects directly enter into this other-

manifesting power in order that they may be

revealed to conscious minds.'*® It is as self-

revealing that we speak of the existence of Rea-

lity. Existence, however, is not other than self-

revelation. The two are identical. The real

is that which reveals itself; it is Existence.'*®

As Existence it is not a particular which is

limited and which therefore is subject to the

categories. It is a universal which needs no

particulars for its concrete existence, since a

concrete existent is always an object while

reality can be neither a subject nor an

object.'®® But is not such a universal as non-

laiis 12. 4.5.

122 IS 2. 21-22.

123 See however ATV 212.
124 PT 41. 11-13.

125 ppv 74. I.

126 IS 189.

i2f bBV Sambandha 444; PVA 401. 26-27.

i 2«PV II. 479.
12 » B 711. 3-712. I.

12® BS 37. 19-24. But see SV 1. i. 4. 115-119.

existent as the horn of a hare?'®^ It is a

universal in tjhe sense that it transcends all

difference, all identity-in-difference. Since

such an entity cannot be similar to our so-called

universals, we may call it the true universal;'®*

or if empirical notions or ideas are to be treated

as universals, tiiis Reality is a universal by

courtesy.'®® It is the true universal because

it is Existence.'®^ Such a universal is neither

a particular nor an embodied existent.'®®

18. Can Reality be viewed as existence?

The term existence is an ambiguous one.'®®

It cannot mean that which we affirm since

affirmation and existence are not synony-

mous.'®^ It cannot be that which has a

form; for non-existence too has a determinate

form. If existence were to refer to the form,

the form of a thing being exclusive, the ex-

istence of one cannot be equated with that of

another. There ought to be many existences

that exclude one another. Nor can existence

be that which is characterized by is or

exists, since these predicates are as well

applicable to the non-existence of a tiling.

When we say that the jar does not exist, its

existence is not excluded by the negation.

Moreover, we do admit tlie operative validity

of a class concept, though it does not exist

in the way in which this pen exists. And we
cannot deny the existence of that which ope-

rates. Further, a statement like There is

non-existence* is not self-contradictory. Exis-

tence can be a predicate of the non-existent

entity under certain spatial and temporal

conditions.'®*

Can existence be explained with reference

to apprehension? When we say that here

the jar does not exist, we have apprehension

which is as much positive as any other. If

the non-existence of the jar cannot be appre-

hended, can we ever apprehend the non-

SV 548.
'®2 BS 38. 1-5.

433 BBV 3. 8. 20-21.

i®^SV I I. 4. 1x4.

435 NMA 291.

43 * cf, Gilbert Ryle: Concept of Mind, 23.
437 But see Kir I. 137. 8-9.

4«»KKK 562. 3*563. 6; NL 310.
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existence of this non-existence which we
equate with existence? If one non-existence

is not a fact of experience, its negation is

equally beyond experience; and then existence

itself may not be apprehended. As such

even existence cannot be perceptually cogniz-

ed. And yet the realist Udayana defines

an object as that which can be designated;

then he classifies the objects into the existent

and the non-existent, and defines the existent

as that which is not the object of a nega-

tion.

Does the self exist? If existence is a pre-

dicate of the self, the self by nature ought

to be other than existence. And an entity

that can be characterized by a predicate is a

particular which is subject to the categories.

But the self as the ground of all categories

cannot admit a predicate like existence. If

the self does not exist, it cannot be appre-

hended and it therefore cannot be real.^^^

Existence then must be a synonym of reality.

Reality is an affirmation. It cannot have

either the predicate of existence or that of

non-existence; it is not thus nor otherwise;

it is not born, nor does it increase or dec-

rease.

«»cf. KKK 564-565.

1^0 Laksha^vall, 2, 1-3.

KKK 567. 6-8.

i«NBT 17. 3-4; NVTT 484-5. cf. Joseph:

Introduction to Logic, 65, 166.

See MSA 6. i; Ratnagotra vibhaga, I. 9.

Ultimate Reality can then be neither the

subject nor the object, though fdr purposes

of understanding the world we can treat it

as the subject. We cannot predicate even

existence* to Reality, and yet we are com-

pelled to accept the reality of the existent

subject. According to Raghunatha, exis-

tence is no other than being. The two refer

to the same entity in so far as tliat entity

enters into a relation with something else.

We may or we may not say that the jar is

something; but this depends on wdiether or

not the jar occurs somewhere. That is:

existence is not a predicate. Moreover, if the

subject is by himself active,^e should always

be doing something or other; he should not

cease to experience at any moment. Since

this is not empirically true, the activity pro-

per should be treated as something related to

the subject. As unrelated to activity, the

subject can cognize nothing. But when the

subject is related to activity, this activity

cannot bring an object into relation with the

subject, since a predicate cannot take a pre-

dicate upon itself. It is therefore the pure

consciousness which is the ground of all logi-

cal activity; and from this self-evident ground

we derive the laws of identity and non-con-

tradiction.

48-49.

MMK 8. 1-3.

[Concluded)

EPISTEMOLOGICAL PROOF OF GOD

By Dr. Pravas Jivan Chaudhury

(Continued from the November issue)

8. This conception of the cosmic spirit as

our over-mind which, moreover, stands to our

ordinary waking mind as the latter does to

the dream one, helps to get round certain

difiSculties. Modem psychology has come to

admit such phenomena as puzzled the older

hide-bound thinkers who rejected them as

superstitions and frauds. Thus any book on

parapsychology will inform us of the truth of

precognition through dreams and intuitive
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flashes, telepathic communication, telekinesis

(or movement qf objects without physical con-

tact) and the spirits after death knowing of the

world send acting upon it sometimes in an appa-

rently embodied state but often in a disembo-

died one. Psychical research has become a

scientific study in a strict sense and extra-

sensory perception (E. S. P.) and other para-

normal phenomena have to be accounted for

and not brushed aside. Naturally we have to

break down our old rigid conception of minds

as isolated from one another, shut up in bodies,

and knowing and acting as much as the bodies

allow them. A new horizon is opened up in

our conception of the human mind by these

researches and we have to admit a subliminal

mind beyond the surface one. The cosmic

mind operates through ours and it is in us,

so it is not difficult to imagine that sometimes

what this higher mind contemplates to expe-

rience in the future may flash before our

minds. We have heard of saints who could

have a vision of the three times at once, the

past, present, and future. The saint, through

his mental discipline, penetrates into his sub-

liminal mind, the deeper reaches of his self.

So also are possible those other supernormal

phenomena. The miracles performed by the

saints in all ages will not appear to be impos-

sible and miraculous if we bear in mind that

though this Spirit follows an order in the pro-

duction of impression upon the individual

minds, it is not bound by this order. It may
deviate from the fixed laws at times to

beguile itself or to awaken the individual

minds from their dream state. For these

miracles give a rude shock to our narrow

materialistic outlook and make us think of a

sentient Being behind the world operating it

like a magician. The cosmic Spirit enjoys

both our materialistic attitude, in which we
forget our true Self, and our awakening from

it. So miracles are strewn amidst a seemingly

rigid causal world.

9. Our next difficulty is about our free-

will. We have said above that the Spirit

causes us to act just as it does to sense. But

then, is our feeling of freedom an illusion? If

3

m
so, what will happen to morality? Yes, it is

so and yet morality is not jeopardized. The

subject under a hypnotic spell also feels free

though he acts just as the hypnotizer wishes

him to do. The Gita speaks of God 'as sitting

in the heart of all bom beings and with magic

(mayd) making them spin about as though set

upon a whirligig.' We must not go by what

we feel but by what we must think after we
have analysed the total situation. Our vanity

too stands in the way of accepting a. view that

liquidates our freedom and reduces us to auto-

matons in the hands of the Spirit. But this

conflict disappears if we realize that this Spirit

is but our real Self of which wc, as individuals,

are but fantasy-selves assumed for the sake

of sport (Uld). Everyone of us should say

like this, Tt is I who have divided myself into

innumerable dream-selves and am dreaming

through them for my pleasure; so I am essen-

tially free.' For one who has realized the

truth there is no nightmare of fatalism to

harass him; while one who has not, but merely

has a verbal knowledge of it, need not be so

harassed, for he has the clear feeling of free-

dom. He is, therefore, a moral agent with

his freedom and responsibility intact and must

be subject to moral self-praise and self-

reproach and to reward and punishment. He
is controlled by the Spirit in such a manner

that his moral feelings awakened by moral

qualities, just as other feelings awakened by

sense-qualities, have relation to his will, deli-

berations, and actions; so that morality and

the law of Karma rule the human world even

as the law of causality does the natural one.

In the individual dream mode the Spirit

adopts the moral sense of rights and obliga-

tions along with a sense of freedom, and so is

bound (in that mode) by moral feelings and
laws. When an individual knows this secret

he is no longer so bound but is a liberated

awakened Self and he behaves as one does in

a play, he acts his part without any attach-

ment and takes his dues from the world in a

sportive spirit. He then freely submits to the

laws of moral life taking them as values of a
game. The Gita teaches us to do our duties
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with the spirit of self-surrender to the cosmic

order. Practice of this detached activity,

which is no ordinary activity just as play-

acting is none, leads to the realization of the

true nature of the self and the world, the

metaphysical ground of this prescription and

mode of life. Detachment is here attachment

to the true Self behind the apparent one, and

submission is made to the true Self and its

cosmic sport, Uld, So it is but self-realization

and freedom. The yogin knows this secret of

dying into life; he is in union (yoga) with the

foundational spiritual principle of his empiri-

cal self and the world and enjoys both in a

conscious manner as we do our world of

imagination and the imaginary self of ours in

that world.

So morality or dharma is not mocked

though it is a principle of life upon this world

and as such not ultimately real but a make-

believe affair. Yet so long as the world

remains, the principle remains. Dharma is

upheld even by the liberated ones. Moral

qualities are created by the Spirit itself who
must have a rich and various world, and moral

law must be there as rules of a game, other-

wise everything would fall apart as haphazard

elements. The world is a dream but a sys-

tematic one, and moral laws, like causal ones,

are principles of order and unity.

10. It may be complained that from the

human point of view this Spirit is not a moral

one for it takes equal delight in good and bad,

human joys^ and sorrows. It loves sport and

aesthetic enjoyment, Uld rasa, and is not con-

cerned with the human aspect of the sport. But
this complaint is founded on a confusion. If

the complainant takes the human point of

view, he can find in the world the forces of

good contending with and overcoming those

of evil, mankind progressing towards know-

ledge and mutual understanding, and the very

many evils helping to draw out the good.

And there is always the sense of freedom in

one to improve the world. Instead of idly

complaining that God is a callous spirit who
has created both good and evil and not good

only, one should start improving the world

and bringing down heaven upon this earth.

God has given man that freedom and power

ia abundance and, so, he cannot have any

cause for pessimism and cyniefem. The

human material is soft to the touch of beauty,

truth, and goodness; the hardest heart melts

under kindness. So God is good from the

human point of view. If one, however, takes

up the transcendental standpoint, and regards

the world of sense-qualities, appetites, feelings,

beauty, and morals as a dream, one cannot

complain, for then none really sins or suffers

here and none really docs good and enjoys

either; it is all a make-believe affair. Thus

we see that we find fault with our Creator

because of a fault in our thinking, a confu-

sion. We are like children in a drama who

take everything for reality and, so, are much

troubled by the suspense, the follies and suffer-

ings depicted therein, instead of enjoying

them. If they are told that all this is the

creation of an author, they think the author

to be a very bad fellow. So the difficulties of

this nature are caused by our having some

verbal knowledge of the transcendental things,

which is half-knowledge, and so, dangerous.

We must know what we talk about, must

meditate upon and realize in direct experience

what we hear from the teacher or read in the

scriptures. Sravana (hearing), manana

(thinking), and nididhydsana (meditating) are

prescribed by the Upanisadic rsis and Indian

saints for adequate knowledge of reality.

However, the half-knowledge and the result-

ing confusion and conflict are but a temporary

stage in the progress of an individual self

towards truth and this is the creation of the

Spirit itself that leads some to self-knowledge

through delusions.

II. Another difficulty to be answered is

with regard to the concept of existence. The

unsensed sense-qualities do not exist, we have

said, only those sensed by individual minds

do. They do not exist just as the unsensed

parts of dream-objects do not. For the Spirit

dreams through the individual minds that are

its dream-selves. This Spirit is a marvellous

correlation of sensa so that it produces in us
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the aiusion of a substantial world about us.

But here common sense is scandalized for it

cannot see how the legs of a chair one sits on

cease to exist when none perceives them. Does

the back of my head vanish when none is

about me and I do not feel? Our answer is

that the problem cannot be solved but dis-

solved as it arises out of a confusion which

has to be cleared. From an ultimate stand-

point the legs of the chair you sit on do not

exist, for the Creator does not perceive it

through any of his dream-selves. They do

not exist just as legs of a chair you sit on in

a dream do not if you have not perceived

them. If you have realized the spiritual basis

of this world which is but sensa impressed

upon us by a cosmic Spirit of which we are

dream-selves, modes, you will not be puzzled

by the statement that the legs of the chair do

not exist when not perceived by anybody,

though one may be sitting upon it and seeing

and feeling its seat. But if one has not rea-

lized this transcendental view of things one

doubts the truth of the statement, for one has

the feeling in his mind that even unsensed but

inferred sensa exist. This feeling is an illu-

sion created by our Creator and it persists in

our philosophical speculations. We are aware

of the persistence of perceptual image, the

rotating tire appears to be an unbroken circle.

Since we are used to perceive certain sensa in

a regular manner, we imagine some of them
to be there, though not actually given. Only

a few are so given, which suggest to the mind
that the others are also there. It is a per-

vasive illusion, that like the moral one of free-

dom and responsibility and rights and obliga-

tions, has its use in the production and
maintenance of a human world where human
beings must believe as if there are physical

substances with sense-qualities independent of

being sensed and as if there is personal free-

dom and responsibility.

Now we need not quarrel over the word

'existence.' The unsensed qualities may be

said to exist provided we know the difference

between this sort of existence and the other

sort enjoyed by the sensed ones. And then

we must bear in mind that even this second

sort of existence is not ultimate, for it is the

projection of a Spirit which really exists while

its projections depend on it. This Spirit has

two aspects. As one that necessarily creates,

it is coordinate with the created world of

sense-qualities of which it is a pole or a corre-

late. But this essentially creative Spirit may
be an aspect or moment of One that is pure

and adopts the creative mode. It is the subs-

tance or essence of the creative Spirit that

creates the meaning or referrent of the subject

of the judgement, ‘It is creative of the world.'

Thus creation becomes an accidental attribute

of this Spirit that merely exists and does

nothing. Thus a Spirit without any attribute

is the conclusion of our inquiry which has thus

led us to affirm a being beyond God. The
mystics have realized these two aspects of the

Spirit and called them Brahman and I^wara,

I^wara is the Brahman with the magic power

{mdya-iakti). So that even Kwara exists in a

relative sense while Brahman really exists.

Brahman is the bare That of our judgements

which predicate whats to it. All whafs that

qualify the Brahman give us only relative

names and forms (ndma-rupa) of Brahman,
the pure Spirit. So there are levels of exis-

tence or layers of meaning of the word 'exis-

tence.' The illusory, dream, and imaginary

sensa, though they have some internal diffe-

rences amongst them, belong to the same kind

of existence as the unsensed sensa which are

intuitively inferred from the sensed ones, for

they are not produced on us but only believed

by us. However, if we ignore the difference

between those which we imagine (either freely

or led by the given sensa) and those which

are actually given to us, and consider them

all as produced by the creative Spirit (our

imagination itself being controlled by this

Spirit), we may speak of only one kind of

existence for them, and their creator Spirit

correlative to them. This Spirit creates some
sensa in a regular manner and others in a more
or less haphazard one, some appearing to

follow the will and free imagination of indi-

vidual minds, which free activity is only an
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appearance from an ultimate standpoint. So

God, as necessarily creative, is as really or

relatively existing as the sensible world includ-

ing all that is actually or imaginatively sensed

by us. But in His essential aspect, as one that

does not necessarily but casually create and

assumes other attributes, He exists absolutely.

That these attributes are accidental and not

essential and so have a relative form of exis-

tence when compared to their substratum,

must be affirmed on the basis of experience as

the mystics have done. We can have an

epistemological approach to this truth when

we find that everything can be thought away

as contingent except pure consciousness which

is the necessary ground of all contingent

phenomena. Now, generally we mean by

'God' one who creates the world and indivi-

dual minds only accidentally for sport {Uld),

God in His creative aspect exists, as do the

world and our selves; but God in His essen-

tial aspect, in His own nature or being, exists

absolutely.

[Conclude^

A COMPARATIVE STUDY OF THE BUDDHISTIC SUNYATA

By Prof. Heramba Chatterjee

Buddhism faced the strongest opposition

from the Naiyayikas and the Mimarhsakas of

Brahmanical school. Apart from the ques-

tion of abusive language that has been used

against the Buddhists, it is regretted very

much that Brahmanical scholars never hesita-

ted to hit below the belt, when they tried to

comment on their views. This will be appa-

rent as we take up the special problem of

Sunyata.

Not that there was no teacher who paid

due respect to the followers of Buddha, but

that the fact is otherwise, though there is no

denying the fact that their numbers are few.

Thus Gaudapada, the first systematic ex-

pounder of Advaita Vedanta, preaches like

Nagarjuna the 'Ajativada'—^ultimate non-

origination of things\ He has shown that

there can be neither birth nor death, neither

appearance nor disappearance, neither produc-

tion nor destruction—and this is the highest

of all Truths*. Identical is the declaration of

1 Khy^pyamaniamajSLtmi tairanumodamahe va-

yam. Mandilhya KunM 4.5.

* Na nirodho na cotpattima baddho na ca-

^dhakah Na niumuk9urna vai mukta itye§a para-

ibid. 2.32.

Nagarjuna‘\ Gaudapada concluded that no

creature is born, there is no origination of it*.

It is wonder of wonders that this Vedantic

scholar has paid due recognition to the

Buddhistic doctrine of non-origination.

Sankaracarya, it must be humbly admit-

ted, was not sympathetic towards the doctrine

of Sunyata. Taking the word in the sense of

pure nihilism, he has argued that it is contra-

dicted by all valid means of cognition and is

thus self-condemned®.

Vimuktatman, after Sankara, also inter-

preted Sunyata in the sense of non-existence.

According to him, if Sunya means 'nothing*

then the Sunyata of the Madhyamikas also

becomes 'nothing'®. If on the other hand the

doctrine conveys the sense of 'Maya', then the

^ Vide Mddhyamika Kurikd i.i.

4 Man, Kdrikd 4.48.

* Sunyavadipaksastu sarvapramapaviprati?iddha

iti tannirakaranaya n5,darah kriyate. Nahyayam
sarvapramanapfasiddho lokavyavaharo'nyat tatva-

manadhigamya ^akyate apahnotum.

Sdtiraka-bhdsya 2. 2.31.

• Ato yadi bhrantiri?yeta asatkhyatireva s5

isyataiu.

I^fasiddhi p. 118.
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• doctrine has got nothing new from the Vedan-

tic doctrine/

After Gludapada, the Buddhists derived

sympathy from no less a writer than Srihar§a.

He endorsed the view of the Madliyamikas

that Sunyata means nothing other than rela-

tive existence of the world. The Vedantists

also do not believe in the ultimate reality of

the world and as such the doctrine of the

Buddhists cannot be set aside*. He has tried

to find out the fundamental difference between

the Sunyavada and the doctrine of Vedanta.

According to the former, all objects, including

consciousness, are unreal in the sense that they

are indescribable, while, according to Vedanta,

consciousness, which is self-luminous {svapra-

koAa), is beyond the scope of unreality*.

Vidyaranya^® also condemned the theory

of Sunyata as nihilism by taking the word in

the sense of negation. His contention is that

absolute negation is not possible, as there

must be someone to realize the non-existence

of things' ^ He has, however, pleaded that if

the word Sunya conveys the sense of Reality

that appears as the indescribable manifold

world of name and form, then Sunyavadins

have no dispute with the Advaitins'®.

In Advaitabrahmasiddhi Sadiananda has

the same argument. He says that if, by the

word, the Buddhists do not mean 'nothing-

ness' but the Reality that is beyond intellect,

^ Asan-mayamicchasi cet, astu saminagatita.

Ibid. p. 165.

* Madhyamikadi v5lgvyavah5.r3,n§,m svarQpa-

palUpo na ^kyate.

Khandana p. 21.

• Saugata-Brahmavadinorayam vi^esah yadadi-

malj sjifvamevanirvacanlyam varnayati . . .

vijnanavyatiriktam punaridam vi^vam sadasadbh-

yam vilaksanam brahmavadinah samgirante.

Ibid. p. 31.

PancadaM 2.30.

SUnyasyapi hi §iinyatvaiii tat saksini satik-

9yate.

Brhaddranyaka-Vdrtika-Sdra 3.4.73*

$1in3rasya namarupe ca tatha cet, jivyatam

ciram.

PaUcadaM 2.34.

then the propounders of the theory have

nothing in dispute with the Vedantists^*.

The text Pratyakiatvacintamani has also

taken the word in the sense of negation and

has argued that the theory docs not deserve

to be considered critically'^.

But all these misconceptions about Sun-

yata have arisen out of the negative force of

the word, which it is ordinarily supposed to

convey. To the Madhyamikas the term has a

very special and restricted sense. On the one

hand the term means Relativity {prafUya-

samutpada), while on the other it conveys the

sense of Reality {Taiva) which is release from

plurality. An object which is to depend on

cause and condition cannot ultimately be de-

signated as real. All appearances {dharmas)

being relative in nature (pratilyasamutpanna)

have no real origination {'paramdrihato not-

pannah*) and are thus devoid of ultimate

reality (nihsvabhdva). These appearances, on

the other hand, belong to the Reality—^the

Absolute—^the non-dual harmonious whole in

which all plurality is merged (prapanca&unya),

Sunya therefore docs not mean 'void' but

'devoid', so far as appearances are concerned,

'of ultimate reality', and so far as Reality is

concerned, 'of plurality'. The Lahkdvatdra-

suita says about Sunyata that things are called

Sunya because they can be described neither

as existent nor as non-existent, neither as both

nor as neither'*. This text has further shed

new light on the doctrine of Sunyata by stat-

ing that gunyata may better express the idea

of affirmation as big in magnitude as Sumeru

mountain than to mean 'mere nothing''®.

Nagarjuna by equating Sunyata with pra-

Sfinyam nama kincit tatvamasti na va? Adye

nSmamatre vivadah, vedantamataprave^t. p. 104.

Ato na casmanmatamiksitum manak sa baud-

dhapaksah k^amate kataksatah. 10.34.

Buddhya vivicyamananam svabhavo nS.va-

dharyate Tasmadanabhilapyaste nihsvabhava^ca

delitiah. p. 1 16.

Varaih khalu Sumerumatra pudgaladrstimat-

veva nastyastitvabhimanikasya ^iinyatadr§tih.

p. 146.
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Utyasamutpdda^'^

,

means to convey the idea

that by the application of the theory of pra-

tityasamutpMa it may be shown that things

of the world, that are grasped by the intellect,

being dependent on cause and condition for

their origination, are all devoid of ultimate

reality. This conception being a bit difficult

to grasp, Nagarjuna has warned that a person

who cannot properly realize the true meaning

of Sunyata is sure to be ruined^*, Aryadeva

in his Caitf^iataka has boldly announced that

Sunyata is not nihilism. The doctrine of

Nihilism on the contrary trembles at the name

Yah prat3tyasamutp5,dalTi sunyatUrfi tStra pra-

calcsmahe.

Madhyamika Kdrikd 24.18.

18 Ibid. 24.17.

18 Asya dharmasya tiAmnS^pi bhayamutpadyatf*/-

sata^. p- 280-

of Sunyata^®. Candrakirti, the most able ex-

positor of the text of Nagarjuna, refutes the

charge that they are nihilists inasmu,ch as the

doctrine of Sunyata transcends both affirma-

tion and negation. The empirical reality of

phenomena is not denied by the Sunyavadins

but what has been proved is that they are ulti-

mately unreal®®. The final point in this con-

nexion has been reached when it is pointed

out that, from the absolute standpoint, Sun-

yata being devoid of plurality, is Nirvana®^

2“ Ka vayaih nastikah. Astitvanasiitvadvaya-

vadanirasena tii vayarii nirviinapuragaminam adva-

yapatham vidyotayamah. Na ca karmakartn>ha-

ladikaih nastiti briimah, kiih tarhi, nihsvabh5.vame •

taditi vidyotayamah.

Candrakirti’s Commentary p. 329.

21 iSunyataiva sarvaprapancanivft.tik .^anatv^t

nirv&ijamityucyate.

Ibid. p. 351.

miNA-YOGA IN THE VEDA

By Dr. Abinas Chandra Bose

I

The Veda, from vid, to know, means know-

ledge. The Vedas haye been traditionally

associated with the path of knowledge and

looked upon as the repositories of the highest

spiritual truths.

The followers of the path of devotion may
believe, but one who treads the path of

knowledge must know. The Vedic sages were

alive to this demand on them. The Yajurve-

dic sage who quotes the famous Purusa hymn
of the Rgveda (describing the grand manifes-

tation of the Divinity in time and space) adds

a stanza of his own beginning with T have

known this mighty Purusa'. (WS. 31. 18).

This T have known' is typical of the man who
is a votary of Jndnayoga. The Rgveda says

that one's business with Vedic hymns is not

merely to recite them but to know their lofty

theme—^the Eternal {Akmra):

The Elernal of the Vedic hymn, existing in the

supreme region,

in which all the Devas dwell

—

What will he do with the Vedic hymn who
docs not know That?

But those who know That, are perfect.

(/?S. I. 164. 39).

Knowledge must follow all spiritual efforts

—^that is the stand taken by Jndnayoga,

The Aksara, the absolute Divine, of the

Veda has been traditionally recognized ^s the

Object of search in the path of knowledge.

The typical Jimnayogin seeks not a personal,

but an impersonal Divinity, not emotional but

metaphysical satisfaction. The Bhagavad
dtd refers to The Aksara of which the

knowers of the Veda speak' (VIII. ii). The
Gita, in pointing out the distinction between

Jndnayoga and Bhaktiyoga (Path of Devo-

tion), refers to the Aksara as the Object of
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worship of the former and amplifies the idea

of the term:

, . . the Ahsara (eternal), the indefinable, the

unmanifest, tlie omnipresent, the incomprehensible,

the supreme, the immutable, the ever-steady . . .

(XI. 3).

In one hymn the Veda speaks of the Eter-

nal as mahad-aksaram, in the neuter—^the

great Absolute {RS, III. 55. i). The Gita

paraphrases the term as Brahma paramam,

supreme Brahman (VIII. 3).

The instrument of knowledge (jhdna) is the

higher intellect of man called dht in the Veda.

It corresponds to what the Bhagavad Gita

calls 'buddhi *

:

Some have called the sense-organs ultimate, but

beyond the sense-organs lies the mind (manas); and

beyond the mind lies buddhi (the higher intellect);

and what lies beyond buddhi is He (the Divine).

(III. 42).

While Rdjayoga, the Mystical Path, claims

to realize the Divine by a direct soul-contact,

Jmnayoga works with this buddhi or dhi.

Similar terms used in the Veda are medhd

(talent), htaiu (wisdom), etc. The term varcas

implies the brilliance brought by the light of

spiritual knowledge, and ojas (spiritual vigour)

is the power that such knowledge generates.

These terms are found throughout the

Vedas and signify the close association of the

Vedic spiritual culture with Jhunayoga. It is

significant that the one mantra taken out of

the Vedas to represent them all, and memo-
rized through the ages by the masses of the

enlightened Hindus, the Rgveda mantra in

the gdyatn metre (also occurring in two other

Vedas), is a prayer for dhi (higher intellect):

'May He arouse our intellect . . / (RS, III.

62. 10; thrice in YS., and in SS.) Similar passa-

ges occur in the Vedas. For example, Pusan

has been described as 'animator of the intellect’

(RS. I. 89. 5). Goddess Saraswati is the special

Patroness of dhi—She has been called 'One

with dhi as her treasure’ (RS. I. 3. 10), 'Pro-

tectress of dht (RS. VI. 61. 4), 'One who

brightens all intellects’ (RS. I. 3. 12) and so

on. The term jyotih (light) in the Veda also

signifies the light of the intellect. The follow-

ing prayer is typical of the Veda:

God! give us wisdom (kratu) as a father to his

sons;

Guide us, O much invoked, in this path.

May we live and have light (jyotih). (RS. VII.

32. 26; SS., AS).

The Bhagavad Gita which gives a fairly

detailed exposition of Jhdnayoga throws much

interesting light on the subject. Tlie Gita says

that in terms of Jhdnayoga Divine grace lies

not in making intellectual effort unnecessary,

but in arousing the intellectual power. 'Divine

grace is the gift of buddhiyoga, power of the

higher intellect, through which one approaches

God (IX. 10). Through grace (anukampd),

God, abiding in men’s hearts, destroys the

darkness bom of ignorance by the shining

lamp of knowledge (jhdna) (X. ii). The jhdnin

is the dearest of all aspirants, he is God’s own

self (VII. 17-18).

The approach of the path of knowledge to

ethics is significant. Ignorance is sin which

can be cleansed off only by knowledge.

'Knowledge is enveloped in ignorance and

with that mortals arc deluded’ (V. 15). The

way out of this delusion is through knowledge

(IV. 35). The worst of sinners is saved by

knowledge (IV. 36). ‘As the burning fire reduces

wood to ashes, so does the fire of knowledge

reduce all actions to ashes' (IV. 37), ‘Verily

there is no purifier in this w^orld like knowledge*

(IV. 38). This fundamental idea of Jhdnayoga

has been expressed more briefly but more con-

cretely in the Veda: pdvakd nah SaraswaU

Saraswati (Goddess of knowledge) is our puri-

fier. (RS. I. 3. 10).

II

The Vedic Path of Knowledge has been

held by successive ages as steep and difficult,

owing to its stem demand of tapah, the puti-

fying process of spiritual fire. *Rta (Eternal

Law) and Satya (Truth)’, says the Rgveda,

'were born of perfect tapah (austerity)’, in the

beginning of things (RS. X. 190. i). The

approach to tmth is through a culture of the

inner spirit. The Yajurveda says:

Through vrata (self-dedication) one obtains

dihsd (consecration)

Through dik^ one obtains dak§ii^ (grace).
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Through grace one obtains reverence

(iraddha).

And through reverence is truth (satya) obtain-

ed. (TS. 19. 30).

Thus Jmnayoga is a process of spiritualiza-

tion of life. This in the Vedic age took the

specific form of brahmacarya, a long period of

education, aiming at the building up of body,

mind, and spiritual character, and instilling

the Vedic sense of values. The Rgveda says

of the brahmaedrin that *he becomes a part of

the body of Gods' (so; devdmm bhavatyeka--

mangam RS, X. 109. 5). The education began

in childhood and was carried on to early youth,

when the man grew a beard. The idea that

through this education man rose above his

animal self and was born for a second time

on the spiritual plane is very clearly emphasi-

zed in the Veda. The Yajurveda, in the

upanayana (carrying to the dedrya or teacher,

initiation) ceremony, makes the child say:

'Now I am approaching truth beyond

untruth.' (YS. V. I. 5). The Atharvaveda

has a whole, highly informative section on

brahmacarya. Strangely enough it compares

the initiating dedrya (teacher) to the mother:

The dedrya initiating the brahmaedrin (pupil)

makes him, as it were, a child within him

(AS. XL 5).

And for the three days of the initiation

(symbolizing the period of instruction) he is

said to carry the child, like the mother, in the

(spiritual) womb. And when he is bom on a

higher plane of life, he is a new being, a won-

der of the universe! The legend associated in

later times with the birth of a God-man cor-

responds to the description of the new birth of

the brahmaedrin in the Veda:

‘V^en he is bom (out of the dedrya'

s

spiri-

tual womb), the Devas convene to see him’

(AS. XI. 5. 3).

(So did the Devas come to see the newly

bom Buddha and the Magi the newly bora

Christ!)

It was realized by^ the Vedic sages that an

essential point in raising man from the animal

to the spiritual level was the control, direction,

and sublimation of the sex-instinct. That the

loss of Nature's control over the sex-life of*

man needed to be made good by checks forged

by his will was recognized by them. The

principle of sublimation was consciously advo-

cated. The brahmaedrin/ says the Atharva-

veda, 'scatters his virile power on the ridge of

the earth,' like the rain of heaven, 'and by

this live the four quarters (XI. 5. 12). Brahma-

carya also included a conscious attempt to

cultivate on a non-erotic basis an affectionate

relationship between man and woman. The

Mekhala, the brahmaedrin*

s

girdle, a word in

the feminine gender, which seems to have

symbolized womanliood for him, is described

as 'daughter of Faith (iraddhd) and sister

(swasd) of rsis (sages)' (AS. VI. 133. 4). Manu,

interpreting the Vedic tradition, instructs

brakmaedrins to show respect to a woman by

addressing her 'as Bhavati (Noble One),

Subhage (0 gracious One!) or Bhagini

(O illustrious One!)' (Manu Samhitd II. 129).

The word *bhagini* came to mean sister and

in course of time replaced the Aryan swasd in

the different modern languages of India. Was
it because that bhagini (the illustrious one)

as a courteous term for a young woman was

so extensively used by the brahmaedrin that

he called his own sister too by that term?

In the d^ramas (hermitages) where brahma-

edrins had their education, girls also lived and

learnt as members of the same household under

the guardianship of the Acdrya*s wife (or

some other lady), and the courteous relation-

ship between young men and women was
sedulously cultivated. Kalidasa, the poet of

Vedic Renaissance, shows an d^rama of the

Vedic type where the rsi offers worship by a

mantra specially composed by the poet in a

Vedic metre [tristup). He calls his young dis-

ciple and asks him to be an escort to 'his

sister' (hhagmi)^ pointing to Sakuntala. The
pupil calls her "Bhavati (0 gracious One!) in

the way Manu instructs the brahmaedrin to

address a woman.

According to the Atharvaveda the system

of education called brahmaearya produces the

inner fitness for every line of work. 'The kings

protects his kingdom by the tapas of brahma-
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carya; the Acarya through brahmacarya wishes

to have the hrahmacdrin (pupil); the girl wins

a youthful husband by the tapas of brahma-

carya* By the tapas of brahmacarya the

Devas drove away death; and Indra by
brahmacarya brought heavenly lustre to the

Devas' {AS* XI. 5. 17-19).

The intellectual pursuit of the hrahmacdrin

had a speciality of its own. It was essentially

the working of dhi, the higher intellect, in its

quest of knowledge. So education began witli

pupil's questionings. 'Acquire that know-
ledge/ says the Bhagavad Gita, 'by obeisance,

by questionings, by service; the men of know-
ledge (jhdninah), who have seen the truth

will instruct you in that knowledge' (IV. 34).

The Yajurveda had said ages before the Gita:

Tor acquisition of knowledge, (bring) the

questioning man, for learning through nearness

(to an Acarya), the man who questions from
all sides' : ^iksdyai pra&ninam upaiiksdya

abhiproAninam {YS. XXX. 10) Cf. pariprai-

nena of the Bhagavad Giid with abhipra*i-

ninam of the Veda). What is the necessity of

instruction by the teacher ? The question is

answered by the Rgveda:

One ignorant of the land asks of one who
knows it; he travels forward instructed by
the knowing one;

This, indeed, is the blessing of instruction

(amddsana), one finds the path that leads

straight onward. (/?5 . X. 32. 7).

To ask iprcch) is the process of getting to

the path of knowledge. Manu in his chapter

on education asks the teacher not to speak to

anyone unless questioned. (M5 . II. no).

The following is typical of the Vedic spirit

of interrogation:

‘Unknowing I ask of those—the sages—as one

ignorant for the sake of knowledge

:

Who is that ONE who has upheld the six

spheres in the form of the Unborn?'

(RS, I. 164, 6).

Elsewhere the Rgveda says that 'the other

beings seek Him (the Divine, with questionings

{sdmprainamY (RS. X* 82* 3; also YS* and

-4S.), In later Vedic literature too we find

Dharma-jijndsd, questionings about spiritual
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truths, initiating discourses on the subject. It

was an assembly of jhdnayogins—^people tread-

ing the Path of Knowledge, led by Gargi,

daughter of Vacaknu, who asked questions of

Yajnavalkya, and received conviction about

the Ultimate Reality {Br, Up,),

The intellectual conviction that comes with

satisfactory answers to questions, often direct-

ing the aspirant to further search and deeper

realization, is part of the achievement of

Jhdnayoga, very much different from the

unquestioning acceptance of beliefs at second

hand. Even Manu who declares the Veda to

be the supreme authority in religion, adds that

with the Veda should also be counted 'tlje

traditions carried on by the knowers of the

Veda and their conduct, and the practices of

spiritual men and one's own satisfaction'

{MS, II. 6).

This demand for individual satisfaction

{tusU) and the personal realization of the truth

give to the Vedic follower of knowledge his

special title to distinction. Buddha's lonely

adventure in search of the truth had the ins-

piration of Vedic Jhdnayoga behind it. It is

no wonder that just as the Veda says that one

who has not known the Aksara (Eternal) of

the Veda profits little by Vedic studies, one can

also say like the Ghtd that one who has known
the Aksara or Brahman has little need of the

Veda (bG* II. 46).

In Jhdnayoga, therefore, it is not scripture

or conformity to what is believed to be the

direction of the scripture that matters but one's

personal contact with Reality, one's own sense

of Truth. Truth {Satya) and the Law of the

operation of Truth {Rta) arc supreme accord-

ing to the Veda. This has maintained the

sincerity, independence, and dignity of the reli-

gious pursuit among talented followers of the

Vedic tradition, in spite of the ignorance and

superstition of the many, and preserved the

vitality and power of the religion. 'By truth

is the earth upheld,' says the Rgveda, and

'the Deity has truth as the law of His being';

'the Devas are manifestations of Truth'; the

ritual derives its meaning from the truth it

represents
—

'speaking truth, truthful in action,
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the libation flows/ Truth is indeed Brahman
(the Supreme Being)/ declares the Upanisad

(Rf. V. 4. i). The Atharvaveda, describing

what upholds the earth, says: Truth (Satya),

Ria (Law) that is great and stern, Consecra-

tion, Austerity (tapah), Scripture, and Ritual,

these uphold the earth (so they make dharma)/

Lord Buddha interprets the ethical side of the

Vedic ideal when he says in the Dhammapada

:

‘lie in whom truth {sacca), law {dhamma), non-

violence and self-control exist, that spotless

wise man is called Thera (the sage).*

Dhammapada 19.6

Safikaracarya identified the Divinity with

the True, distinguishing it from illusion.

Medieval and modern sects, whether accepting

the Vedic theism and Vedic ritual or not, have

placed truth above all. For example, Guru
Nanak says in Japji: Eka Om Satndma. There

is one Divine being (Om) whose name is Truth.

Swami Dayananda, the Vedic revivalist, is

true to the Veda when he enunciates as one of

the ten fundamental principles of Aryan life:

‘An Arya should always be ready to

accept truth and renounce untruth.'

Mahatma Gandhi said: Truth is God';

That Law which governs all life is God';

{Yervada Mandir), using truth and law in the

Vedic sense of Satya and Rla (without possibly

knowing this definitely). Swami Vivekananda
under the inspiration of his great Master, and
following in the footsteps of Sankaracarya said,

with a modem accent, that tmth is relative,

which meant that it was imperative not only

to assert truth but to arrive at a precise

understanding of it by relating it to its proper

context, atmosphere and perspective. Such
an understanding will disentangle truth from
the confusion created by prejudice, perversity,

imperfect knowledge and lack of imagination

and apply a higher criticism to religion (from

a religious and not an anthropological point

of view).

The supreme emphasis on truth laid by
Jndnayoga makes of it a science—^the science

of sciences, as the Bhagavad Gita calls it

{adhydtma vidyd vidydndm X. 32). Joad
compliments religion by saying that it has got

answers for questions which science could not

find; but to the jndnayogin any answer, how-
ever heroically accepted by the man

^
of faith,

is not knowledge or truth, until it has the sanc-

tion of one's own spiritual realization, bring-

ing the necessary intellectual satisfaction. The
jndnin would rather leave a question unans-

wered than find a dogmatic answer. Some of

the noblest Vedic prayers have been addressed

to the ‘unknown God'*
—‘Who is the Deity

we shall adore with our oblations?' (RS. X.
121: also YS. and SS.) The answers that make
the different stanzas of tlie hymn give only

partial descriptions of Him. There are certain

aspects of the Ultimate Reality, l3dng beyond
the categories of knowledge, which are better

left unanswered. For example, in respect of

the relation between the uncreated universe

and the First Cause, the sage in the Rgveda
gives a very bold answer:

‘He wbo oversees it in the eternal region,

He verily knows it—or perhaps He does not

{RS. X. 129. 7).

Yajfiavalkya refuses to answer a similar

question of GargI, saying that the subject is

beyond questions {anatipra^nydm) and she

should not ask too much {mdtiprdksih) (Br.

Up, 3.6.1). Silence reigns on the supreme

heights of knowledge and there jndnayoga

(path of knowledge) often yields place to

Rdjayoga (the Mystical Path).

Ill

There is a fundamental difference between

the knowledge that science brings and that

which is brought by the ‘science of sciences'

—Brahmavidyd. In the former case the in-

tellectual acquisition may have a purely objec-

tive importance, leaving the personality of

the scientist untouched; but in the latter the

knowledge, mastered by the higher intellect,

affects the whole personality and transforms

the knower into a new man, spiritually alert

and active. Jndnayoga does not simply

satisfy intellectual curiosity, it also satisfies a
spiritual hunger. This hunger is the craving
for higher knowledge that marks the man in

*A term used by Max Muller for **Kajy* (who),
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the 'sattvika* stage of life. The Bhagavad

Gita says that the man of 'sattvika' (pure)

nature is •bound by attachment to knowledge,

just as the man of ‘rajasika* (passionate)

nature is bound by the attachment to action,

and the man of 'ttoasika' (inert) nature is

bound by the attachment to delusion and

sloth. Trom sattva is knowledge born.'

'When through all the gates of the body the

effulgence of knowledge radiates, then it

should be known that sattva is preponderant',

‘those settled in sattva go upward'; ‘sattva,

owing to its purity, is enlightening and health-

giving; it binds by the attachment to happi-

ness and to knowledge.*' (XIV). The Vedic

Jndnayogin answers to this description. It

has been said of the Snataka (the student who
has completed his brahmacarva) that ‘he

shines greatly' {bahu rocafe—AS, XI. 5. 26).

Brahmacarya by its tapas brings human
nature to the sdttvika stage. The qualities of

the Brahmana enumerated by the Gita cor-

respond to those of the sdttvika man: ‘sere-

nity, self-restraint, austerity, purity, forbear-

ance, and also uprightness, knowledge, spiri-

tual realization and acceptance of the exis-

tence of the ultimate Reality' (XVIII. 42).

Quite characteristically the Vedic sages as

pursuers of pure knowledge contemplate one
divine Essence pervading all reality and often

speak of It in the neuter singular as Sat,

Reality, Tat, That, Ahsaram, the Eternal,

Ekam^ the One and so on. Masculine terms

like “atman" are also used.

‘The Reality is One (Eham Sat), the wise call

It by many names.* (JRS. I. 164. 46)

*Agni is That, Aditya is That, VAyu is That . .
.*

{YS. 32. T)

The One {Eham) breathed airless by self-im-

pulse.* (RS. X. 129.2)

'That which is One has become this all.*

(Vm.58.2)

That One (Eham) lords it over . . . this multi-

form creation.* (RS. III. 55. 8)

When this sense of oneness derives, not

from the intellect {buddhi) but from an iimer

*Cf. Manu: The mark of sattva is know-

ledge* (XII, 26), *i9 dharma" (moral conduct)

(XII. 38).

spiritual apprehension, we proceed from

Jndnayoga to Rdjayoga, the mystical path.

In distinguishing the ‘divine' man from

the ‘demoniac' man, the Gita says among
other things that the former is ‘established in

Jndnayoga\ Manu says that the sdttvika

man attains divinity {devatvam sdttvika yanti

—MS, XII.40). The Veda says that ‘one who
has known the Atman fears not death', which

means that he gets over the most characteristic

weakness of animal life (AS, X.8.44). Wc
have quoted above the Rgveda which says

that the brahmacdrin becomes a part of the

body of Devas {RS, X. 109.5).

Thus jndna or spiritual knowledge puts a

halo of divinity round man. So it will appear

that Jndnayoga leads not only to the spiritua-

lization of life but also to the divinization of

man!

IV

This necessarily makes a spiritual aristo-

cracy. In fact in post-Vedic ages the spiritual

aspirants did tend to stand apart almost in

individual isolation. But in the Vedic age it

was not so. The Rsi, the Vipra, the Brdh-

mana formed part of the society and dis-

charged his special duty. We are told of a

socio-religious association, Vidatha, which the

men of talent addressed. Sages of the Veda
pray for the power to speak eloquently in the

Vidatha :

Brhad vadema vidathe suvirdh

May we speak greatly in the Vidatha

(synod) with heroes in it.

This occurs as a burden of many hymns. The

newly married wife is given a great welcome

in her new home with the invitation—vidatham

d vaddsi—'Thou shalt address the Vidatha,*

We can imagine the sage-poets reciting their

hymns before the Vidatha and holding dis-

courses on the Divine. 'We shall praise India

in the Vidathas*

,

says the Rgveda (IV,2i.4).

In a description of the ideal son we are told

by the Rgveda that he is fit for work {kar-

manya), fit for the household (sddanya), fit

for the religious association {vidathya) and fit
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for the political council {sahheya) (RS. I.91.

20; ys.).

Tile Vedic sage not only spoke before his

social association, but also went out among

the masses (jana) of people to give them the

holy word {vac). An Atharvavedic sage

prays to be filled with the sweetness of the

bee-honey {sdraghena madhuna) in order that

he may speak the glorious words before the

people ‘ (jana) (i4S. VI.69.2; IX.1.19). The

Yajurveda amplifies the idea of ‘the people'

by saying
—

'so that I may speak the blissful

(kalydm) words to the masses of the people,

to the Brahmana and the Ksatriya, to the

Sudra and the Vai^ya, to my own people and

the foreigner (YS. 26.2). In another Yajur-

veda prayer the sage seeks spiritual light

(rue) for all classes of the people—^Brahmana,

Ksatriya, Vai^ya, and ’Siidra (YS. 18.48).

The Atharvaveda says of the hrahmaedrin

that 'he with his sacred fuel and girdle con-

tents the world with his labour, with his tapas

(spiritual fervour)', and 'lighted by his sacred

fuel, clad in black buck-skin, consecrated,

long-bearded, he swiftly goes from the east to

the northern ocean, and taking hold of the

worlds (lokdn sangrhya) frequently brings

them near him' (^45 . XI.v.4,6). The Bhagavad
Gitd, prescribing 'loka-sangraha' (III. 20)

seems to be reminiscent of the Atharvaveda.

The Vedic sage {rsi) has been called the path-

finder (paihikrt) (AS. 18.2.2) and the world-

maker (bhutakrt) (/15 . VI. 133.4).

The Rgveda speaks of the keMn, the man
with long locks, the prototype of the modem
sannydsin (who flourishes with or without

merit on the noble ancient tradition). The

ke.iin$ were munis :

Munis with the wind for their girdle, wear the

soiled, yellow garb,

And go, following the course of the wind where

Devas have gone before. (RS. X. 136.2)

And treading the Apsaras’s path, the Gandhar-

va's and the wild beast*s,

The man of locks knows the heart's wish, and is

a sweet friend, most cheering. (i?S. X. 136.6)

The Vedic muni who claimed to have found

the springs of supreme joy shared it with his

fellowmen not only living in his neighbour-

hood but across jungles, and became their

sweet friend (swadu sakhd). Hig yellow

(piiahgd) garb became the uniform of spiritual

aspirants in later ages; only it was not always

'soiled' (maid) with travel and labour in the

service of men ! The description of the muni
as most cheering (mandintama) is significant:

the Vedic sage not only radiated light but also

joy, and was distinguished by this trait from

the holy men of stoical cults in later ages.

Apart from this direct contact of the sages

with the people, the Veda (Brahman) and

masters of the Vedic knowledge (Brdhmanas)

received great popularity through the ritual.

The Vedic yajha (sacrifice) was performed at

home by man and wife and by other members
of the family assembled round the sacrificial

fire like the spokes round the nave of a wheel

(AS. III. 30. 6); it was also performed on a

large scale in the open at different seasons and

at the coronation of kings and other semi-poli-

tical occasions, and attracted the masses. On
occasions of the latter type the presence of

great sages who came from their forest retreats

provided opportunities for metaphysical dis-

course. As the Veda alone provided mantras

for the yajhas, the Brahmana or the knower
of the Veda who recited them from memory
came to occupy an important place in them.

carried the word of the Veda to the masses
of people. 'With the yajha they followed the

steps of the sacred Word, knowing it harbour-

ing within the Rsis (sages), and having acquired

it they dealt it out in many places, and the

seven singers intone it in concert' (RS. X.
71.3). The Brahmana, carrying the Veda
within him, was held to be immune from capi-

tal punishment (See Sata. Bra. II.5.7).

The Veda itself distinguishes between the

man who possesses Vedic wisdom and another

who only knows the Veda by heart (in the

latter case the knowledge of the Veda became
apard material). There are, the Rgveda says,

Brahmanas and Brahmanas:

‘Some through their wisdom leave others behind

them, and some walk about only boasting to

be Brahmanas* (R. X. 71. 8)
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The Gita distinguishes between the Vedavid

(Veda-knower) and those who take pleasure

in the letter of the Veda {Veda-vadaraiah),

In post-Vedic ages there were people who
opposed the ritual; but the Veda itself has

stated the extremist view that 'one attains not

Indra by sacrifice* {Indram na yajnaih—RS.

VIII. 70.3). The Veda, however, does not

consider pure knowledge and ritual to be in-

compatible with each other. 'Action (includ-

ing ritual) does not besmirch men* says the

Yajurveda (YS. 40,

—

li. Up,),

V

In the comprehensive Vedic scheme of life

the pursuit of knowledge docs not necessarily

imply renunciation of the world; Jndnayoga

and Karmayoga (paths of knowledge and ac-

tion) go hand in hand; the spiritual interest

harmonizes with the political interest:

Where brahman (spiritual interest) and ksatra

(political interest) move together in harmony.

That world I would know as blessed, where

Devas with Agni dwell. (YS, 20-25)

The Vedic sages said: 'We shall remain

awake in the state, being stationed in front*

{vayam rdshtre jagrydma purohitdh) {YS. IX.

23). The Veda has a composite plan of society

consisting of the man of knowledge (Braft-

mana), the ruling and fighting man {Ksatriya),

the producer and trader {Vai§ya) and the work-

ing man {£udra). {RS. X.90.12; YS.). In a

like manner the Veda desires the harmony of

brahmacarya and gdrhasthya d^ramas (stages

of life). The Vedic respect for womanhood

contributed to the conception of an idealistic

marriage union in a lifelong monogamous
partnership in which the highest spiritual

values found scope for expression. The
Rgveda compares the Eternal Pair, the

AiSvins, to the married couple: dampatlva

kratuvidd janesu, like a wise married couple

among the people {RS, i. 39. 2). Wives of

Vedic sages like Lopamudra, Maitreyi,

Arundhati, and others shared the spiritual

eminence of their husbands.

It was in later ages, particularly among

nonconformist cults, that the married state

was considered inferior to celibacy. The

Vedic tradition developed the conception of

four d^ramas, brahmacarya. being followed by

grhastha dirama, as much under the rule

of Rta (eternal Law) as the first d&rama, and

then vdnaprastha (forest life) and sannyasa

(total renunciation). It was not unusual for

men and women to skip the married state,

but no superiority was claimed in the Vedic

age by the celibate over the married people,

whereas in later ages the very fact that one

was a celibate or had renounced worldly

rights and duties was believed to have given

him a higher spiritual status. This attitude

was subjected to criticism by followers of the

Vedic ideal. The Bhagavad Gttd, for example,

insists that both Jndnayoga and Karmayoga

are true paths, that mere abstention from

action is not virtue, that self-control is an

internal and not an external process, that

giving up the fire ritual and action is not

sannyasa (renunciation), that it is spirit and

not form that matters. Manu speaks of the

‘Vedic sannydsin* as one who, having handed

over the responsibilities of worldly life to the

younger generation, lives at home, free from

attachment, pursuing his own higher work

{MS. VI.q6).

In course of time the Vedic scholars and

priests, instead of forming a functional group

{varna), claimed Brahmanahood by heredity.

This led to the growth of a caste in which

there were people who neither possessed the

virtues of the Brahmana nor performed the

traditional function. Manu shows his exas-

peration with Brahmins who do not know the

Veda (even in a formal way) and says they

should not be offered the gift even of water

{MS, IV. 193)! The claim of heredity too was
weak in many cases because, for one thing,

marriage with inferior castes {anuloma) was
widely practised and permitted by the law.

Even dedryas (teachers) married among lower

castes, as is evident from Manu*s instructions

about showing respects to an acaiya's wife

who was not a Brahmin. {MS, II. 210). For

another thing, new entrants to the Brahmana
caste from casteless nonconformist groups who
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returned to the parent body, and also from

outside, often included elements of non-Brah-

mana and non-Aryan origin. Manu clearly

recognizes the admission of iudras to the

brahmana fold: Sudro brdhmanatdm eti: *A

Sudra becomes a Brahmana’. (MS. X.65).

The Veda, however, did not envisage a

hereditary Brahmana group, much less caste.

The term 'brahmana' like 'sage’ (rsi) meant
a. man of spiritual knowledge. In the Rgveda
Vac, the personified sacred word, s&ys:

Him whom I love I make mighty,

I make him a Brdhmana, a rsi, a man of

talent. [R. 125.5)

SaraswatT, Goddess of knowledge, 'is the ins-

pirer of the truthful, rouser of those whose
intellect works rightly (sumatiY (i?S. 1.3. ii).

Lord Buddha was truly interpreting the

ancient wisdom (as he claimed to do) when
he said: ‘I do not call one a Brahmana for

his origin, for his being born of a certain

mother* (Dhammapada, 26.4). He describes

the true brahmana :

The strong {unabha, vrsabha), the noble

(pavara, pravara), the heroic {vira), the great

sage (mahesi, maharsi), the conqueror, the

unthirsting, one who has completed brahma-

carya {nahdtaka, snataka), the spiritually

aroused {buddha)—^him I call the Brahmana*

{Dham, 26.40).

If the terms for valour are taken in the

literal and not a secondary sense, limiting

heroism only to self-conquest, then the des-

cription would apply to the Vedic Brahmana

too.

That the Veda understood Brahmanahood

to be an individual acquisition through spiri-

tual brilliance is evident from the description

of the Afigirasas :

'Praising the eternal Law {Bta), thinking

straight, sons of Heaven, sons of Light,

A&girasas held the rank of sages {vipram padam),

and first observed the statute of sacrifice.*

(JRS. X.67.2)

They are vipras (sages) as 'sons of heaven’

and ‘sons of light*, not as sons of particular

parents.

VI

In post-Vedic ages there grew a ten-

dency in India and abroad for* men to

dedicate themselves to religion owing to their

distaste for worldly life or recoil from its evils

and miseries. Jhdnayoga, for them, was

escape from life. When the concept of rein-

carnation became widely prevalent, it was an

attempt for release not only from this life but

also from the round of lives that was to follow,

taking man from misery to misery. Birth

was held to be the infliction of a carnal exis-

tence on the soul. And it was held to be a

degradation to be born out of the loins of

i^-irents. A bold reaction against this morbid

attitude towards generation was in evidence

in India in the Tanirika movement, which

built its ideology on the nobility and holiness

of motherhood. This formed the leftist path

(vdma-mdrga) of religion. But the Veda had

exalted womanhood and motherhood through

its rightist path, affiliating them to Rta (Eter-

nal Law). To be bom man, says the Rgveda,

is to share divinity:

'O bounteous Ones, w^e established our perpetual

brotherhood (bhrdtrtva)

With harmony, in the mother’s womb {mdtur

garbhe), (RS. VIII.83.8)

Speaking of the generation of man, the

Atharvaveda says:

'When they fused the mortal man complete,

the Gods entered into him.' (AS. XI. 8. 13)

It Is in the Rgveda that we find for the first

time the call to 'the sons of immortality’

(amrtasya putrdh)'

'May all sons of immortality listen, all the

possessors of celestial natures.' (RS. X.13.1)

(The Upanisad has quoted this from the

Veda.)

This makes all the difference between

Vedic Jhdnayogins, exalting man in the flesh,

and many later followers of the path, includ-

ing nonconformists, who were out to heal

'the eternal wound of existence' (as Schopen-

hauer calls it) and to extinguish the flame of

life for ever, or to smother it to allow a higher

light to shine. The Vedic sage, conscious of
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his divine nature, seeks what is divine and
noble in the universe and life. Life, and
purer, fine/, nobler life, is his cry. He knows
death, but instead of being overwhelmed by
thoughts of it, welcomes the hundred years

or so of life which offer him wonderful possibi-

lities of achievement, material and spiritual.

Rudra, God of death, is far from Terror to the

Vedic people: He is £iva, the benevolent

One; He is invoked as the bringer of perfume

and plenty to life {sugandhim pusiivar-

dhanam). The sages pray that they may
drop off at the end of life like the (ripe)

cucumber (urvdruka) from its stem; to drop

off, they add, from mortality, and not from
immortality. {RS. VII. 59. 12)*. Old age is

an evil, but it could be postponed:

'Like the (overspreading) cloud, old age impairs

the form; before that evil comes near, O God!
protect me.' (RS, 1 . 71. 10)

Poverty and disease may be averted; sweet

speech will enliven social life. All the days of

our life may be lovely days. {RS, 11.21,6).

How glorious it is to welcome the rising sun,

living for a hundred years {RS. VII. 66. 16)!

To hear, to speak, to hold the head high for

a hundred years (YS. 36.24)! To think, to

rise for a hundred years {AS. XIX. 67.3-4)!

To have hair that has not turned grey, teeth

that have not decayed, have great strength in

the arms, power in the thighs, swiftness in the

legs, steadfastness in the feet, have all the

• Maidens repeat the same prayer with necessary

changes desiring to drop off from their paternal

home (through marriage, calling Rudra 'the finder

of husbands' {pativedana), and not from the hus-

band's home {YS, 3.60). To the Yajurvedic sage a
girl Leaving her father's home for her husband’s is

like an old man leaving this mortal life for immor
talityll

members uninjured and the soul {dtman) un-

impaired (AS. XIX.60) I Vedic Jndnayoga

kept the spirit of man in radiant health by its

attachment to the norm of life, and the sturdy

joyousness and indomitable energy that be-

longed to it.

‘Men versed in spiritual knowledge

{brahmavidahy

,

says the Atharvaveda^ ‘know

the living Soul that abides in the lotus that is

the nine-petalled (body), enfolded within triple

bands {gunas)* (X.8.3.). The analogy of th6

lotus {pundanka), perhaps the loveliest flower

of ancient India, is significant. With spiritual

consciousness the lotus-bud of the human body

is released from its bonds and blossoms forth

in splendour, fragrant with the perfume of the

soul. Thus to the Vedic sage the dividing

line between body and soul disappears!

Vedic Jndnayoga is not only brahmacarya

(education and character-building) but also

Brahmavidyd (knowledge of the Divine); it

produces not only the ndhdtaka or sndtaka,

one who has successfully completed brahma-

carya, but also the mahesi or mahar§i, the

sage, the Brahmavid, one who has known
the Divinity. In That lies the goal of his

quest, the bed-rock of existence, the ultimate

support of individual and collective life, the

supreme reality, the contact with which en-

livens and inspires every moment of life. In

That, as the sage of the Yajurveda says, ‘the

universe finds one home' (VS. 22.8; also AS.
II. i.i).

All yogas find their final support in Jhdna-
yoga. In the last analysis the only redemp-
tion is redemption through jhdna, awareness

of the Divine:

‘By knowing Him alone one transcends mortality,

there is no other way to go.' {YS. 31.18)

‘This is what this Jnana-Yoga teaches. It tells man that he is essentially divine. It

shows to mankind the real unity of being, and that each one of us is the Lord God Himself,
manifested on earth. All of us, from the lowest worm that crawls under our feet to the

highest beings to whom we look up with wonder and awe—all are manifestations of the
same Lord.'

—Swami Vivekanand(^



NOTES AND COMMENTS

to OUR READERS

‘A Comparative Study of the Buddhistic

Sunyata' by Prof. Heramba Chatterjee, M.A.,

Kavya-Smrti-tirtha, is a short paper of great

value, inasmuch as he has ably shown therein

by profuse quotations from authoritative

Buddhist texts that Sunyata is not absolute

void but denial of reality to the empirical

world, to the ndmarupa. The last part of the

Professor's contention has been amply proved

but the first part, viz. that Sunyata is not

absolute void, has not been conclusively

demonstrated, especially in view of the fact

that a large number of modern Buddhists,

both of the East and of the West, hold the

contrary view. Denial of reality to ndmarupa

is easily conceded. But when that is done the

real problem appears: after the negation of

the empirical docs anything remain at all?

Quotations, so far given, do not justify any

definite conclusion. Prof. Chatterjee with his

immense knowledge of the original Buddhist

literature is the proper person to throw more

light on the subject, leading to a final solution

of this doubtful topic of great importance. As

long as crucial quotations are not found, the

cautious opinions of the Brahmanical writers

of the post-Sankara period are justified. Re-

ductio ad absurdum is no doubt a sort of proof

but it is not as convincing as the direct demon-

stration. The quotation from the Lahkdva-

tdra is undoubtedly a case in point but more

are necessary. If Prof, Chatterjee can suc-

ceed in this, he will have done a great service

to Eastern philosophy. . . .

Last year Principal Dr. A. C. Bose, M.A.,

Ph.D., contributed Wibhuti-Yoga in the

Veda' which drew the admiration of scholars.

This year, in the September issue, appeared

his 'Bhakti-yoga in the Veda'. Our readers

are well acquainted with the painstaking, bril-

liant research work of the learned Doctor,

The same stamp of scholarship is evident in

the 'Jmna-yoga in the Veda'. To bring out

jmna-yoga from the Samhita portions of the

Veda is more difficult than to show vibhuti or

bhakti yoga there, for the jhdna has its own
sections, the Upanisads, which are generally

found in the Brahmana portions of the Veda.

There are schools in India itself that do not

regard the non-Saiiihita portions of the Veda
as authoritative. So it is necessaiy that

scholars should come out to show the exis-

tence of jnuna in the Saihhitas. This has

been ably done by Dr. Bose in his article,

'Jndna-yoga in the Veda'.

But Principal Bose's jmna-yoga of the

Saihhitds is not exactly the same as of the

Upanisads and the author seems to be proud
of this finding of his. We have to accede to

this. The Saihhitaic jndna-yoga is more
robust and joyous, more dynamic and world-

participating and seems to be more true to the

original Aryan culture. The mantra Upanisad
Ud represents this typ# of jndna, which is

appealing to a big majority of modems.

It will be noticed that the writer has

departed from the orthodox interpretation of

some words and expressions of the Vedic texts.

Even without that his thesis would have been

proved. But he has drawn out finer, one
may say, more modern, meanings from them
in that way. The passages, by themselves,

can easily yield the meanings they are made
to yield here. Whether the contexts would
allow such interpretations is a matter where
scholars have reason to differ. . . .

SWAMI Nisreyasananda will take charge op
THE Prabuddha Bharata as the next editor from
January 1957* We hope our friends and con-
tributors WILL Extend the same loving coopera-
tion to him as they have all along been doing.

THE FIGHT OR THE SPORT?

Fights are perceptible everywhere in the

universe. They give the required zest to life.
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which otherwise is not worth living. But

throughout the creation there is one light

going on, without which creation would cease

to exist, *from which all other fights emanate,

and of which they are but modes. This is

the fight between the one and the many,

between unity and plurality, between the good

and the evil, Satan and God. It had its

origin in the abstract rta and nairrti whose

concretized forms resumed their march from

Iran, via Egypt, Palestine, Greece, Rome, and

Arabia to encircle the world. In the hands

of the fighting races the fight led to actual

bloodshed. With the introverts it turned

into a psychological battle, victory leading to

integration of personality, defeat to dementia

and disease, mental and physical. India too

had a taste of the psychological fight, aggra-

vated by Buddhism, especially Jainism, in the

horrible and alluring pictures of hell and
heaven, many of which have been incorporated

into later Hinduism. But it never led to

massacre and loot as an easy way to ascension

to heaven.

The Hindu is not only gentle but deep too.

His gentleness saved !iim from squabbles, and
his meditativeness guided him along the path

of philosophy to the core of reality and its

mysterious process. Instead of shaking with

fear of the supernatural and tyrannizing over

the weak and the gentle, the deep Hindu came
out of his meditation and danced with joy

and called men and gods to partake of the

divine life. He did not call it a fight at all,

and he summed up his attitude graphically in

one word, nihivasitam, 'breathed.' Curiously

enough, the same word occurs in the scrip-

tures of the fighting races as well. But the

extroverts had no time to contemplate on the

deep significance of the word, which remains

buried in the holy page^. The fact is:

‘Breathed in' we come to the one, the unity:

‘breathed out' the many, the plurality, is born,

it surges on and on, creating, carrying, and

breaking all, as if in a frenzy. Thus plays

reality as life and consciousness. It is a play

and not a fight. It is to be enjo3^d, not

frightened at; to be courted, not shunned.

5

Without unity life will ebb out, without

plurality it will not appear. Appearance of life

and consciousness depends on both unity and

plurality. Unity gives awareness, variety

supplies its objects. God and men of God
would have been reduced to blank-faced

motionless mummies had there been no Satan

or Mara. Evil induces the urge for activity,

and good gives the direction and the ideal;

both supply the zest to life, and thought and

emotion to mind. They are the right and

left hands of reality; they are complementary

and exciting, not antagonistic and suppressing;

they embrace and not cancel one another.

Truth or reality simply is. There is no

revelation without appearance, and no appea-

rance without unity-in-diversity. And appea-

rance would not attract our attention ' were

there no disappearance. It is disappearance

that lends value to appearance. A thing that

permanently is, unchanged and unchangeable,

loses its existence and value. This change of

unity-in-diversity into diversity-in-unity, this

alternating of creation and destruction, this pro-

jection of the many in and through the one

and the withdrawal of the many into the one,

imparts existence, drive, and worth to reality,

which would have otherwise enjoyed its dead

silence all to itself—would it have enjoyed?—
unknown, unsought, unloved. What friend

is Maya to Brahman—Maya, this interplay of

unity and diversity ! Siva would have remained

a iava (a corpse) had there been no play of

the joyous Mother Kali, whose mad dance on

the breast of Her Consort produces the appea-

rance and disappearance of the universe and

makes known the great Siva, the Reality

behind unity and diversity. Fleeting plurality

with its variegated richness, produced by the

incessant changes themselves, reveals the other-

wise unrevealable Brahman in reflections of

themselves, in their being and awareness. Its

spontaneity with a purpose, its regularity with

exceptions, its palpable callousness to creation

and destruction with a display of wonderful

intelligence running through all these, force

upon human reason the idea of a joyous

humorous sport rather than a terrible gigantic
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fight. To men of ordinary common sense

K^i, this play of unity and diversity, appears

as a mixture of good and evil, a supplier of

bearable lives of little joys and sorrows; to men
of larger fractional visions She appears terrible

in Her dance of destruction, cruel, bloody,

inexorable; but to men of integral vision She

is dnandamayi, blissful, laughing at and enjoy-

ing Her* humorous ways, Her planned and
feigned .madness. Her cynicism and sarcasm at

the foolishness of men being ensnared by Her
guiles. Her joy and relish at the understand-

ing by rare personalities of Her tricks and
trappings. So this intertwining of unity and
diversity is both a fight and a play according

to man's temperament and training. But the

Reality behind Her is neither, is beyond lan-

guage and thought, imparting transient reality

to the universe and the functions of its parti-

culars.

REVIEWS AND NOTICES

THUS SPAKE THE BUDDHA. By Swami
SuDDHASATwANANDA. Published by Ramakrishna
Math, Mylapore, Madras 4. Pp. 100. Price As. 6 .

The Ramakrishna Math, Madras, must be con-
gratulated for having brought out, this year, this

handy booklet containing some of the choicest say-

ings of the Buddha arranged under appropriate
headings. An Tnvocation* from the Poet Tagore,
and short extracts about the Buddha, taken from
the writings of Mahatmaji and of Swami Viveka-
nanda form welcome features of this timely addi-
tion to the popular ‘Thus Spake' series.

S. N.

THE RAMAKRISHNA MOVEMENT : Its
Ideal and Activities. By Swami Tejasananda.
The Ramakrishna Mission Saradapitha, P. O. Belur
Math, Dt. Howrah, West Bengal. Pp. 42. Price
Re. 1/4,

This is the second edition of the lx)ok we review-
ed in these columns last year. This fact of bring-
ing out another edition in a year shows the public
demand for and appreciation of the book. It is,

as the publisher's note indicates, an enlarged edition
with substantial addition of facts in some places
and a new chapter, entitled “India's Message of
Peace," which has made it 'more comprehensive.'
Despite the additions, the price has not been in-

creased. The book gives us a faithful and autho-
ritative account of the ‘ideal and activities' of the
Ramakrishna Movement. The short lives of the
three source-personalities of tlie movement (viz. Sri

Ramakrishna, Sri Sarada Devi, and Swami Viveka-
nanda), the integral character of the ideal, the
incorporation within itself of the important religious
ideals in India and abroad, the grand orientation
that it has given to the noble secular urges of the
modem man, and the part that it is destined to
play in establi^ing a loving brotherhood of man-

kind are some of the beautiful pen-pictures the
readers are sure to enjoy, cherish, and profit by.
The history of the growth of the movement, toge-

ther with the facts supplied by the last two appen-
dices and the photos of some of the important
centres of its activities, shows us how the ideas are

being translated into action by a band of devoted
souls.

THE YANTRAM. By Swami Pratyagatma-
nanda Saraswati. Messrs P. Ghosh & Co.,

120, College Street Market, Calcutta-12.

If today a book were entitled '^Organum,** it

would throw the mind two thousand years back
and the reader might think of the first book that
bore the title. Yantram and Organum, though of

different origin, both mean, ‘the instrument,'
Therefore ‘The Yantram’ by Swami Pratyagat-
maAianda Saraswati may be regarded as a far off

sequence to Aristotle's 'Organum.' The interven-
ing links are Bacon's ‘Novum Organum'—the new
instrument; and Ouspensky’s ‘Tertium Organum’
—the third instrument. When I looked into
Swamiji's work, it struck me as ‘the right sort' to
be called 'Quartum Organum,' the fourth instru-
ment.

Ouspensky writes that his book is the third
instrument of thought after those of Aristotle and
Bacon, ‘but the third existed earlier than the
first.' One main subject of Ouspensky' s work is

what he calls ‘Transcendental logic,' but he admits,
‘Before Bacon and earlier than Aristotle, in the
ancient Hindu Scriptures, the formulae of this
higher logic were given, opening the doors to
mystery.' Swamiji's book is an exposition of
ancient Hindu mysticism. It may, therefore,
be argued that ‘Quartum Organum,' the fourth
instrument exiettd earlier even than the third.
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This small book is a great work incomparable for

its depth of thought and reach of height^ behind

which looms the towering personality of a Swami,

a Yogi,* an ascetic, yet steeped in the knowledge

of Eastern Philosophy and Western Science.

It is also a remarkable fact that the treatment

of their subjects by Swamiji and Ouspensky closely

correspond to each other. Their works, though

philosophical in nature, find explanatory and illus-

trative material in the New Mathematics and the

Theory of Relativity, including the fourth dimen-

sion.

Ouspensky’ s book has a sub-title and it claims

to be a ‘key to the enigmas of the world.’

Swamiji’ s book asks if there is a divine purpose

and end inspiring the basic scheme of creation,

and asserts, ‘The question cannot, particularly at

this critical world juncture, be evaded or post-

poned.' lie points out that ‘in the nuclear atom,

cosmic energy is *in' as ‘mass' and recently we
have discovered how to make that 'in' or a part

of the 'in’ 'out'. The result is that the enormous

energy of fission is tom from its 'home' afi&liation

and the world is threatened with atomic destruc-

tion; for, writes Swamiji, 'Energy adversely exiled

is atomic death; energy harmoniously brought

home is supra-atomic life.' And he continues,

‘Modem Science and modern methods must now
essay to make that Prdnik control (control by an

all-pervasive cosmic principle of renewing and crea-

tive activity, more powerful than atomic control)

available in an increasingly helpful measure,' For,

in such availability lies all hopes of harmonized,

creative progress. The consummation of such pro-

gress can be reached only by opening what
Swamiji calls the Hrllekha—(the core-picture)—of

things by Yoga where the spirit reign? as 'Perfect

Power and Perfect Harmony.* This Yo^ has been

later spoken of as the 'Direct Home Line ’—the

Mystic Path, or a New Path for 're-orientation,

re-valuation and sublimation of the titanic forces

let loose.' This is India's message to the West,

voiced by Swamiji.

But the difiiculty with his book is that it

contains merely 'Notes,' which deal with abstruse

and technical matters, as the Publisher’s note

points out. We may take a single sentence as a

sample. Swamiji writes on p. lo. 'If by dy/dx
we get the true rate of changing function from the

‘rising’ OM to the 'setting' OM in Gdyatrl in each

of the six phases (mark six), the values obtained

must be symmetrical with respect to one another,

and, what is all-important, at the Basic Bindu,

the dy/dx must be equal to O, or, as nearly as

possible to zero.' The book abounds in condensed

passages like this, which await development and
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elucidation at the hands of a Sridhara or Ananda-

giri.

In another sentence, poetic and picturesque in

expression, the author has put the central idea of

the book in a nutshell. He writes on p. 1^, 'The

Mystic Spring expands into an ocean of manifes-

tation; and the limitless ocean gathers itself into

the fathomless spring.’ The mystic spring is the

Eternal Bindu, which has been shown in the book
as the be-all and end-all of all objects, of being

and of non-ljeing. In the 'preface' to the book,

Swamiji writes—'Yantram must be traced fronx the

Magnum Matrix (Perfect Power positing itself as

the Perfect Bindu) down to our appreciated planes

of Magnitude, Number and Space-Time.’ The
First Section of the book describes the Bindti as

'the perfect Point of both cosmic origin and end.

All movements start and finish hero ... It is that

where the 'full' and 'nil’ co-exist. The Bindu is

meta-geometrical . . but it has also been shown
that the Bindu develops into the creative triangle

whence starts all creation. The Second Section

gives almost the same idea from another view-

point: it says, 'Every process in creation hinges

upon, and tends to converge and merge into the

'origin,* where Bindu is. Creative process is

'original.' The Third Section brings to our know-
ledge a further function of the Bindu, which may
be read along with its mention in the First Section,

thus visualizing Bindu in a clear light. The First

has, 'It is the Mystery Nexus that connects the

Alogical Absolute with what is Perfectly Logical

(Pure Reason)'; 'and the Third,' 'The Bindu is the

mystery point that connects alogical transcendence

of the Absolute with its logical and mathematical
descent and immanence in creation.’ Finally in

the Fourth Section the Bindu is shown as one of

the operative factors of OM which as Omnipotence
c<i-ordinates the four Basic Creative Principles.

But while OM functions as Omnipotence, Shakti

itself becomes OM, and creates, sustiiins, and re-

absorbs. OM is the first creative sound. Swamiji
explains how the 'Rising' OM effects the rousing

of Kundalini and her ascent along the Susumnd,
that is, brings about the powerful focussing of

harmonic resonance vibrations (e.g. supersonically).

Now, to rouse Kundaltnt is to get into the

'Home-line,' referred to above. We may, therefore,

adopt 'OM* as a Mantra for Spiritual Sddhana.
As we repeat it, each of the co-factors, A.U.M.
has to be 'done' so that the 'functional tone,

symmetry, balance and rej^ose are maintained.'

*OM* rises from the Primary Axis of Madhyamft
on which the Bindu rests, traces a path of eight

phases, and finally merges into the Bindu. The
figure on the cover of the book ^ows the path by
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means of the mystic lotus as it slowly unfolds and
ultimately blooms into a flower. The Sddhaka
attains fulfilment.

The reader will thus find that the Yantram is

not merely a theoretical discussion of cosmic prin-

ciples, but a practical guide on the path of

Sddhand. He may find the last chapters, V, VI,

VII of much help in the understanding of the main
text, and they may be profitably studied again

after a first reading of the book.

C. C. Chatterji.

A DYNAMIC VIEW OF GOD AND MAN. By
Akshaya Kumar Banerjea. Published by Maha-
tana Pratap Degree College, Gorakhpur. Pages ii^.

Price Re, i.

In this short treatise Prof. Baiierjea has made
a worthy attempt at reconciling the conflicting

conceptions of God, viz. God as eternally active

and as eternally inactive. These two conceptions

are not really contradictory and the conflict is

more apparent than^ actual. Not only that, but
on deeper deliberation we might even come to the

conclusion that these two conceptions, held

separately, are merely imperfect readings of a
Supra-personal Infinite, but together they form the

correct perspective of God. In this sense one
may be said to be the logical complement of the

other. Such an absolute, though ever inactive yet

appearing to act through some mysterious medium,
is called the Sportive Absolute.

In positing this view the writer does not

pretend to present something new and original but

rather seeks the support of the Gitd, the Bhdga-

vata, the Vi^pu Purdna, and other Bhakti

Sutras.

From such a consideration of God the author

proceeds to show how man, the imago of God,

can live and act in unison with the Sportive Abso-

lute. He takes the classic example of Sri Krspa

and convinces the reader of the compatibility of

a life of active dedicated service with a life of

perfect renunciation and deep meditation.

Prof. Banerjea has succeeded to a large extent

in his admirable attempt to refute a static view

of God and man and to demonstrate the existence

of a dynamic absolute whose ecstatic dance

endlessly creates and destroys a million worlds.

While commending such a book to all, we

cannot but comment on the poor get-up and print-

ing, and printing mistakes. We believe the next

edition will be free from these defects.

B. M. C.

SAEASVATICHANDRA. A Critical Estimate.

By R. I. Patel. ChunUal Gandhi Vidyabhavan,

Surat, pp, 69. Price Rs, si.

To make a critical estimate of a book like

Sarasvatichandra is a hard and steep job. For
criticism is not a mere pleading for or a^inst a
book, it should bring out its true essence and
beauty. According to this standard Prof. R. I.

Patel, we have no hesitation to say, has eminehtly

succeeded in this brochure. It forms a part of his

brilliant thesis on the Gujerati Novel.

Sarasvatickandra written in four parts by
Govardhanram Madhavram Tripathi, is considered to

bo ‘the greatest Gujerati classic.' In its structure,

character, and language it is almost an epic, having

for its theme the nineteenth century Gujerat. The
learned writer of this estimate vividly points out

the inner philosophy and ideal of the book and

dwells at length on the individual characters and

the author's technique, in such a way that we wish

the original novel could be made available to all

of us who do not know Gujerati.

Yet we have one word to say regarding Prof.

Patel's vindication of the romantic excesses in this

classic found in the liberal form of dreams, visions,

allegories, and symbols. To express the higher

imaginative purpose in a novel does not require

romantic excesses always; otherwise we would have

come across such excesses in the writings of Tolstoy,

Rolland, and others of the West. This romantic

excess is a peculiar characteristic of oriental writers,

especially of India. It hampers the beauty of

famous writings to some extent; and we cannot

justify it on the grounds of higher imaginative

purpose. The root of this excess is in the very

mental constitution of the writer, which he cannot

help even when he, like Govardhanram, makes a

sincere attempt at harmonizing the best traits of

the East and the West.

N. C. P.

MYSTERY OF DEATH. By Swami Abheda-

NANDA. Published by Ramahrishna Vedanta Math,

Calcutta, pp. SQ§. Price, Board: Rs. 8 / 8, Cloth:

Rs. 10.

This is not a book on spirits or spiritualism,

a subject for the scholarly treatment of which the

well-known author is particularly famous. But this

volume, as the title page styles it, is *a study in

the philosophy and religion of the Katha Upani-

shad,' being a series of lectures delivered by the

Swami in America in 1906.

The Kafhopani^ad is one of the most poetic

and beautiful of the major Upani^ads. Various

approaches have been made in the Upani^ads to

reveal the ultimate reality of Brahman—by the

analysis of the three states of existence, the five

sheaths of the embodied soul, etc. But the Ka^ha

does it through a direct question, ‘What truly
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happens to a man after death?,* posed by a young
Brahmin boy. The answer is not elaborate, we
find it explicitly in a single couplet (5.7); and what
lies beyond this realm of Death is expressed in

such pithy sentences as ‘What is even here the

same ,is there; and what is there, the same here*

(4.10). One transcends death by realizing this

oneness, the Absolute One. The truth is simple,

but to reach to that core one has to cut tlirough

adamantine obstacles, walk ‘the sharp edge of a

razor.* To grasp and understand the truths of the

Beyond neither physiolo^ nor spiritualistic seances

will be of any help; a clear conception of the im-

perishable substance, Atman, is necessary. Thus
we get in this Upani^ad a complete treatise on the

true spiritual life, the qualifications for it, the dis-

ciplines, and tile goal to be attained.

Swami Abhedananda has very ably, in a simple,

homely manner, handled the philosophical analyses

and explained using modern scientific language, yet

preserving the purity of traditional interpretations,

the immortality (p. 82) and omnipresence (p. no)
of the Atman. But the predominant and recurring

note of the author is the practice of religion, to

which he makes a direct appeal in the second

person. More than Abhedananda the scholar, it is

Abhedananda the spiritual gift of the great saint

Sri Ramakrishna to the world, that lends weight

and flavour to this work.

If the Swami indulges in many places in a rather

free rendering of the mantras, he is justified in

consideration of the nature of his audience and the

purpose of his exposition. The lectures have been

critically edited and supplied with referenies to the

original mantras in almost all places. Thus the

major part of the Upanisad in Devandgari has

gone into the foot-notes. The elaborately drawn
‘Contents* does not, however, make good the omis-

sion of an index to a philosophical study such

as this.

The publishers have done a fine job and a great

service to spiritual aspirants in presenting this

attractive volume,

A. I.

AMERICAN PHIIX>SOPHY. Edited by Ralph
B. Winn. Philosophical Library, Inc. New Yorh,

1955* Pag(^s Price $6.00.

American Philosophy has an apparent advan-

tage over the European and Oriental systems of

thought in that it did not have a hoary antiquity.

Still the earliest immigrants carried with them the

tradition current in the sixteenth and seventeenth

centuries of Europe. This tradition was empirical

i
and scientific. Consequently the roots of philo-

1 Sophy in America are to be found in the basic

urges of a pragmatic nature that dominated the

early settlers. At the same time those early

settlers were actuated by the vision of a great

future, a vision akin to that of the promised land.

This resulted in a certain idealistic approach to

the problems of life. It is therefore natural to

find in American Philosophy the twin approaches

called transcendentalism and radical empiricism.

Both these approaches are intimately connected

with life, with outdoor life.

Mr. Ralph B. Winn has collected in this volume

a series of papers from contemporary American

thinkers. These papers reveal the faith and vision

of the Americans today, their political and social

movements, their innate love of liberty and tole-

rant broadness. There is a vigour running through

all the papers. The first part of the book covers

the fields and problems of American thought. The

leading exponents present in this section their

views on logic, ethics, values, metaphysics, reli-

gion, and semantics. This part takes us directly

to the living thought of America. The second

part deals with the various schools of Philosophy:

and here enough justice has not been done. The

last part gives short biographies of and extracts

from typical American thinkers.

The book is a valuable addition to our know-

ledge of contemporary philosophy. And as one

thinker remarked in the volume, ‘the times are

rich in signs, and tliere are fortunately more phi-

losophers who write than read them*. Probably

this explains the omission of some leading contem-

porary thinkers.

P. S. Sastri.

THE CHARM OF INDO-ISLAMIC ARCHITEC-
TORE. By John Terry. Published by Messrs.

Alec Tianti Ltd., 72 Charlotte St., London, W. 1,

1955. Price 15 shillings.

This is a short history of Moslem architecture

obtaining in Northern India, of mosques and

mausoleums, between 1199 and 1658 A. D. As

the author finds, the style attained its zenith and

its synthesis with the Hindu during about a cen-

tury between the reigns of Humayun and of

Aurangzeb. The Taj Mahal and Fatehpur Sikri

are the most enjoyable instances. He examines

the rise, the excellence and the fall with their

structitr^'s still extant in Delhi, Agra, Jaanpur,

Bengal, etc. but not of Lahore.

There is indeed no charm or instruction in

going through a perfunctory short essay of this

sort, which is more in the manner of prosaic des-

criptive notes to a picture album. Much more

than what has been done is really expected of an
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architect like the present author. The excellence

of the photography cannot endow the work with

any saving grace, especially when no attempts are

made to determine the essential elements of the

contributive Hindu and Islamic cultures that syn-

thetized into the CHARM OF JNDO-^ISLAMIC
ARCHITECTURE. And where some suggestions

(P. 3) dart out to the effect that “The Hindu buil-

der was most averse to the use of the arch," that

“arch and dome were the keynote of Islamic build-

ing", that "the contrast between the small dim
individual worship of the cell of the Hindu temple

and the large space necessary for community wor-

ship in the mosque" etc. the author cannot be said

to be on a sure ground; for. Buddhism is but a

religious sect of Hindui-sra and all tho Hindu temple

architecture together with its adornment is

undoubtedly modelled on the Buddhist
chaitya structures meant for communal worship,

tho Buddhists were the first builders in stone, and

the author himself admits that the Islamic tombs
and mosques in Northern India were but adapta-

tions of the Hindu structures that mostly existed

already. Besides, the learned author ought to have

known that structural conception is as « much a

material element of Art as its surface decoration or

embellishment. In a Hindu temple, inclusive of

the Buddhist, decoration and embellishment* with

statuary of gods, men, creepers, and animals has

been of a homogeneous piece with the structural

conception. Nt i can it be asserted positively that

the domes and arches were the exclusive charac-

teristic contribution to the Hindu architecture by

the Moslem.

Without the consideration of the art embedded
in the "Tiled buildings of Lahore" there cannot be

any charm evoked for this subject. In fine, this

volume is a good Travellers* Guide ratl\er than any

instructive dissertation on THE CHARM OF
INDO-ISLAMIC ARCHITECTURE. The fonnat

is excellent but the price is too high for the fare

provided.

P. Sama Rao.

NEWS AND REPORTS

C. EAMANUJACHARI
We grieve at the passing away at 8i of C. Rama-

nujachari, St?cretary of the Ramakrishna Mission

Students’ Home, Mylapore, Madras, on the 4th

November after a protracted illness of several

montlis. Graduating from the Presidency College,

Madras, he joined the Secretariat as an ordinary

clerk and rose to be the Under Secretary of Law
and Education, from which post he retired in 1932,

Since then he had been the Secretary of the Home,
which he, along with his illustrious cousin, C.

Ramaswami Iyengar, served with the unflinching

devotion of a Vai^nava that he was.

The two cousins came under the influence of

Swarai Ramakrishnananda when they were quite

young and truly imbibed the Mission ideal of dedi-

cated service. They enjoyed, rather exceptionally,

the love and blessings of the Presidents and senior

monks of the Ramakrishna Missipn, especially of

Swamis Brahmananda and Ramakrishnananda, who
used to call them endearingly Ramu and Ramanuju.

Himself a good actor, Ramanujachari gathered

round him a troupe, got Girish Chandra Ghosh’s

dramas translated into Tamil, and staged them and

other dramas with wonderful success, and brought

to the Students* Home money to the tune of seven

and a half lakhs of rupees. He had a fine ta^te for

music and compiled and translated into English the

famous Kritis (Jvirtanas) of Saint Tyagaraja. This

love of music led him to organize the Music College

at the Annamalai University.

Ramanujachari’ s was a surprisingly successful

life. Whether in the Secretariat, or in connexion

with the Ramakrishna Mission activities, or as a

dramatist, he was crowned with success everywhere.

In the Madras town there are quite a number of

the R. K. Mission educational institutions; with

almost all of them Ramanuju was deeply connected;

and all of them, he had the satisfaction to note,

are well established and running smootlily.

Ramanuju was indeed a hard and devoted wor-

ker in the Lord’s vineyard. May he now enjoy the

'eternal vision beatific’

!

RAMAKRISHNA MISSION’S FLOOD RELIEF
WORK IN WEST BENGAL

The public is aware of the devastating floods

in different parts of West Bengal. The Raraa-

krishna Mission, despite its limited funds and heavy

load of permanent work, has started relief work

in several areas. Here is a brief report.

24 Parganas : Up to the 26th October, from

the Ukhila-Paikpara centre of Sonarpur Thana,

138 mds. of rice, 28 mds. 16 srs. of dal, 7 mds.
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30 srs. of flattened rice, 2 mds. 22J srs. of molasses,

2 mds. of salt, 500 lbs. of milk powder and i md.

7 srs. of sick diet were distributed among 342
families oi 16 villages.

Howrah: From the Rajapur centre of Domju’*

Thana, 31 mds. 4 srs. of rice and 950 lbs. of milk

powdet were temporarily distributed up to the 8th

October among 419 families of 5 villages. The
Govt, taking up relief in that area, our work was

discontinued.

Murshidabad; From the Kamnagar centre of

Beldanga Thana, 100 mds. of rice was distributed

in one week among 550 families of 10 villages.

On being told that the Government alone would

give relief in that region, the Mission had to

withdraw.

Burdwan: From the Ketugram centre of Katwa
Sub-division, up to the 3rd November, 351 mds.

23 srs. of rice, 32 mds. 20 srs. of dal, 14 mds.

of salt, 204 lbs. of milk powder etc. were dis-

tributed among 656 families of 13 villages.

From the Nadanghat centre of Purbasthali

Thana in Kalna Sub-division, up to the 3rd

November, 187 mds. 35J srs. of rice and 33 lbs.

of milk powder etc were distributed, among 290

families of 13 villages. The work has since been

closed.

From the Asansol centre and the Pandaveswar
centre of that Sub-division, up to the 31st October,

20 mds. 32^ srs. of rice, 1200 lbs, of milk powder,

T03 new blankets, 180 pieces of new and 20 pieces

of old clothes and a little cash were distributed

among the flood-aff(*cted refugees at Asansol and
the sufferers of 6 villages of the Burdwan District

and 9 villages of the Birbhum District.

We shall continue the work as long as circums-

tances permit. We appeal to all generous hearts

to contribute liberally in aid of the siiflerers.

Contributions will be thankfully received and
acknowledged at the following addresses: (i) The
General Secretary, Ramakrishna Mission, P. O.
Belur Math, Dt. Howrah. {2) The Manager,

(
Advaita Ashrama, 4 Wellington Lane, Calcutta 13.

^ (3) The Manager, Udbodhan Office, i Udbodhan
Lane, Baghbazar, Calcutta 3.

^ (Sd). Swami Madhavananda
General Secretary

Ramakrishna Mission

THE RAMAKRISHNA MISSION SEVASHRAMA
KANKHAL

it

Report for 1955

The following is a brief report of the activities

during the year under review:

Indoor Hospital : The in-patients of the year

totalled 1,437 with a daily average of 32 occu-

pied beds. 149 were treated as surgical cases, of

which 18 were major and 13 1 minor.

Outdoor Dispensary : The total number of

patients treated in the outdoor department was

73,844 of which 22,963 were new and 50,881 old

cases, the daily average attendance being 202. Of
these 51 1 were minor surgical cases.

Clinical Laboratory attached to the hospital

examined 2,396 samples of blood, sputum etc,

Library and Reading Room : The total num-
ber of books in both thf* Sevashrama and patients'

libraries was 4,235. During the year 44 new
t)Ooks were added to the library. 1,093 books

were lent. The reading room received 18 Journals

and 8 newspapers, all g’fts except a journal.

Feeding of Daridranurayanas : As usual, nearly

3,000 persons were sumptuously fed on the birth-

day anniversary of Swami Vivekananda,

To propagate the teachings of Swami Viveka-

nanda, subjects and passages were selected from
his writings and distributed, and competitions held

among the students of the local educational ins-

titutions in delivering speeches and recitations in

both Hindi and English. Competitions were also

organized in both classical and light music and
prizes distributed to the winners.

General Relief: The Sevashrama distributed

4,725 lbs. of skimmed milk powder and 300 gallons

(1,125 seers) of cotton seed oil received from the

Indian Red Cross Society, New Delhi. From the

Co-operative for American Remittances for Every-

where, Inc. (CARE), New Delhi, the Sevashrama
also received and distributed 100 Family Food
Packets, 2,520 lbs skimmed milk powder, and

1,540 lbs butter oil.

The fre^ milk canteen in the S<}vashrama con-

tinued the daily distribution of milk to poor and
needy children (325 on an average) and to indoor

hospital patients (38 on an average). This milk
distribution is expected to continue in future also.

The Local Self G<^vemment Engineering Dept
and the State Health Board of Uttar Pradesh have
sanctioned Rs. 1,40,000 towards water supply and
Rs. 15,000 towards electrification.

The State Government granted Rs. 23,000 for

the construction of X-ray Block and quarters for

the medical staff. The Indian Red Cross Society

also contributed Rs. 5,000 towards the construc-

tion of the medical quarters.

Finances: Income Rs. 80,055.11.0 and Ex-
penditure Rs. 57,865.14.9. Surplus Rs. 22,189.12.3.

Immediate Needs

:

Rs.

(1) To meet the deficit incurred in

constructing the cattle shed t,8oo

(2) Resident doctors* quarters ‘ 14.000
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> {3) Kitchen block with store room and
dining hall ... ... 25,000

(4) Adminstrative block with library

hall .«* ... 30,000

(5) 50 steel bedside lockers ... 3>5oo

(6) Endowment of 33 beds in the

indoor hospital^ Its. 8,000 per

bed ... ... ... 2,6^,000

Rs. ... 3.38.300

THE RAMAKRISHNA MISSION SISTER
NIVEDITA GIRLS' SCHOOL AND

SARADA MANDIR
Report for i953“54

The Primary School which follows the kinder-

garten method has classes I to IV, with two sec-

tions for each class. A great deal of oral training

enters into the prescribed course of studies.

The Secondary School, known as the Nivcclita

Vidyalaya, has six classes, standards V to X, with

sections. It was affiliated to the University of

Calcutta in 1949 and sinQe then it has been receiv-

ing a recurring gfttnt from Government.

Nivedita Chattri Sangha is a union of the

students. They organize various meetings, debates,

variety entertainments, etc. throughout the year on

several occasions. A w^all-paper is brought out

fortfiightly by the Sangha, and the boarders of

Sarada Mandir issue a Manuscript Magazine an-

nually.

The Industrial section was started in 1898 by

Sister Nivedita herself, with the exclusive aim of

helping ^poor ladies to become self-supporting.

Since then it has been conducting classes in tailor-

ing, sewing, embroidery and knitting, free of tui

tion fees. In 1949 it was recognized by Govern-

ment and has been receiving a recurring grant ever

since. Students have since then been appearing in

the Lady Brabonrne Needlework Diploma Exa-

mination.

Sarada Mandir has been serving a very useful

purpose as a house for the Brahmacharinis, dedi-

cated to the c^usc of women's education and also

as a residential boarding house for students living

away from their parents. At present there are 24

dedicated workers working in the different depart-

ments of the institution. *•’

Out of 30 boarders of the Mandir in 1953, four

enjoyed free boarding and lodging and two were

exempted from establishment charges; and in 1954,

five were given free boarding and lodging and two

were charged at concession rate. Both in 1953
and 1954 more than seventeen per cent students

enjoyed free studentship and concessions besides

stipends from the Poor Fund. <

Numerical Strength—(Primary and Secondary)
' ^

1953 1954
Total number of students on the rolls 613^ 621

Industrial Section

:

Total number of students 46 49
Total number of honorary workers 4 4

Out of the 26 teachers 14 were honorary in 1953
and TO in 1954.

School Final Results :

1953 1954
Apj:Kiarcd 23 22

Pa.ssed 23 21

The Holy Mother Birth Centenary was celebrated

in November, 1954, seven days with special

pooja, homa, bhajans, a procession to 'Mother's

House', dramatic performances, children's meeting

and lectures. Rev. Swami Madhavanandaji was

the chairman for the general meeting in which

several eminent women spoke on 'Women as the

best educators'. An Industrial Exhibition also was

arranged and kept open for the public during the

period of celebration.

A long felt want was fulfilled w^hen a second-

hand school bus was bought in^ August 1954.

Students were taken to many places of interest.

Important visitors to the Sarada Mandir were,

the Dowager Maharani of Mysore in April 1953.

and Sri K. M. Munshi, Governor of Uttar Pradesh

and Sm. Lilavati Munshi, in I954- Sir Jadunath

Sarkar j>resided over the Sister Nivedita Memorial

meeting.

Our needs ; Our Free Primary school depends

on the liberal help of the generous public for its

iipkeep and maintenance. We feel the need of

serving free tiffin to the children of this section,

most of whom come from very poor families of

the locality and are undernourished. A sum of

Rs. 20/- per month is the approximate amount

required for this purpose.

There is an urgent need of shifting the Indus-

trial Section to a separate building as its progress

is being hampered for want of sufficient acc^piiro-

dation. For this we need Rs. 50,000/-.

A piece of land has been purchased for extend-

ing the school. A building has to be constructed,

the approximate cost of which is. estimated ^at

Rs. I lakh.

We hope the generous public will come forward

to help us.
^

THE HOLY MOTHER’S ^BIRTHDAY

The xo4th birthday of Sri Sarada Devi, the. Holy Mother, fall? on 23rd Decetnbe?, 1956.








